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ACAYUTAHY: JIHTAHY KoHE TEOJIOI'UA

Section 1

YASAWI STUDIES: RELIGIOUS STUDIES AND
THEOLOGY

Paznea 1

ACABUEBE/IEHUE: PEJIMT'MOBEJAEHUE U
TEOJIOI'Us
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KOXA AXMET SICAYU KECEHECIHIH KABIPXAHA ECITTHAEI'T 7KAHA
SIIUT'PADUKA: ACAYHU ECIMI MEH JIAKAIITAPBI

Anpgarna. byn makanaga Koxka Axmer fcayu
keceHeciHiH XIV rachlpiblk KabipxaHa eciriHe
JKYPTi3UIT€H COHFBI  PECTaBpalys KYMBICTAaphl
HOTW)KECIHJIE aHBIKTAJFaH JKaHAlaH AallblIFaH
snurpadUKaNbIK JKasynap —capaigaHaabl.  ATam
aliTKaH[a, aJFall peT KeceHe ecirineH Koxa Axmer
ScayuniH eciMi HaKTBI TYpAe KepiHyl FBIIBIMHU
JKaHAJIBIK PETIHIE KapacThIpbliansl. JKasymapasig
Ma3MYHBI, CTHIII, TAPUXH )KOHE CONBLIBIK MOHMATIHI
MOTIHIIK-TAPUXHU 9IICIICH TaJIIAHBII, OYPHIH )KapBIK
KOpreH MOTIHAEPMEH  CalbICTBIPMANBI  TYpPIE
KapacThIPbUIA/IBL.

Kintr ce3nmep: Koxka Axmer Scayny,
snurpaduka, KeceHe ecikrepi, pecraBparus, XIV
FachIp, COMNBUIBIK, TAPUXH MOTIH

Abstract. This article examines newly
discovered epigraphic inscriptions revealed during
the recent restoration of the 14th-century tomb
doors of the Mausoleum of Khoja Ahmed Yasawi.
Notably, for the first time, the explicit appearance
of Khoja Ahmed Yasawi’s name on the mausoleum
door is considered a scholarly discovery. The

inscriptions are analyzed using a textual-historical
method and compared with previously published
sources.

Keywords: Khoja Ahmed Yasawi, epigraphy,
mausoleum doors, restoration, 14th century,
Sufism, historical text.

AHHoTanusi. B cratee paccmarpuBaroTcs
BHOBb BBIABIICHHBIC 3IUrpadUuecKue HaINCH,
OOHapy)XeHHbIE B pe3yJbTaTre  IOCIEeIHEH
pecraBpanuu aBepeil MaB3oiest (rpoOHmIEI) Koxn
Axwmera SlcaBu, otHOocsmuxcs K XIV Beky. Ocoboe
BHUMaHue yJensercss (akTy BIepBble YETKO
npounTaHHoro umMeHun Koxu Axmera SlcaBu Ha
JIBEpH MaB30JIesl, YTO TPEJICTABISIET COOON HayqHOE
otkpeiTHe. ConepkaHMs, CTWIb, UCTOPUUECKUN U
Cy(bHICKNII KOHTEKCThI HAJKCell aHaM3UPYIOTCS
C TPUMEHEHHEM TEKCTOBO-HCTOPUYECKOTO METoJa
U COINOCTABISIOTCA C paHee OIyOJIMKOBaHHBIMH
HCTOYHHUKAMH.

KaoueBbie ciaoBa: Koxa Axmer JScasm,
snmrpaduka, IBEpH Map3oies, pectaBpanusi, XIV
BeK, Cy(hn3M, UCTOPHYECKUI TEKCT

content, style, historical, and Sufi contexts of the

Kipicne. Koxxa Axmer flcayn keceneci — XIV raceipaa Owmip Temip ubn Taparait
bapnac (bocsopt, 2008: 232), KypekeHHiH OyHpbIfbIMEeH TYpFbI3bulFaH, Opra Asusjgarbl
COIBUIBIK MOJCHMETTIH MaHBI3/Ibl CUMBOJIbIHA allHaJIFaH COyJeT-AiHU KelleH. Tumypuarep
UMIIEPUSICHIHBIH CIYJIET OHEpl UCaM apXUTEKTypachlHa TOH 0acThl epeKIIeNiKTepAiH Oipl —
TreOMETPHUSUIBIK OpPHEKTEp MEH KOpKeM Kayumurpadus >3JeMeHTTepiMeH Oe3eHaipiiyiMeH
cunarranaapl. Mcnamaa anaMHbIH, )KaHyapiaapIblH OCHECIH JKacayFa IIHU TYPFBIIaH THIHBIM
CaJIbIHFaH/IBIKTaH, KOPKEM/IIK HaKbIIll KeOiHe aOCTpakTill MilIiHAEp MEH jkaz0aiap apKbUIbl
kepiHic Tabambpl. Ochkl ASCTYpAiH apKblH MbIcalnblH Kasipri Kaszakcran aymarbpiHga
opHanackan Koxa Axmer Slcaym KeceHeCiHIH alIbIHFBI KacOeTiHJe Ke3aecTipyre Ooyaibl:
MYHJIa TEOMETPHSUIBIK CHMMETPHUS MEH HciaM Kamurpaduscel — yiieciMai — Typae
konpganbuiran  (Carney, 2021). bByn  apXUTEKTypalblK €CKepTKIIl TEK COYJETTIK
epeKIIeIriMeH FaHa eMec, COHJal-aK 1IIKI-CBIPTKbI SMUrpaduKablK Ka3yJlapblMEH Je aca
KyH/bl. byFan neitinri 3eprreynepimizne, Koxka Axmer Scayn keceHeciHAer! anurpaduKaibK
a3y MOTIHAEpl TYIHYCcKa KyHiHAe TOJbIK *kKapusiaaHOail, keGiHece opbIC TUTIHAET] Y31HIUIEep
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erin Oepimin kenreHiH, omapnablH KaTapeiHga M.C.bexuypun men I1.H.AxmepoB xoHe
H.N.BecenoBckuii OosranbiH aTan kepceTkenOi3 (MymmuoB, Koka, MoinakaHaraTyibl,
CanpikbexoB, HypOexoB 2013:19). Kepxana eciriHiH 0r0-6pHEKTEpi CYHEKIEH epeKIie
HakpluTaidraH. Ecik JKyka TeMmipMeH KamTajblll, OFaH alThIHMEH JKa3ylap TyCIpuIireH
(Hypmyxammenos, 1980:11). CoHFBI KbUIAAPBI JKYPTi3UITEH peCTaBPAIUSUIBIK JKYMBICTAP
OapbIChIHIa OYpBIH OKbIIMaraH, Ke3re TYCIHEereH KehOip snurpadukaiblk MOTIHIAEP KaiTa
KOPIHIM, FRUIBIMU aifHAJIBIMFA aJIFaIl PET €HIIl OTHIP.

Aran aitkanga, Koxka Axmer fcaym kecenecinaeri XIV facelpjia jkacajiFaH arail
ecikrepaiH OipiHae OYphIH FHUIBIMHU aifHAJIbIMFAa CHTI31JIMETeH, aca MaHbBI3IbI SMUTPA(USITBIK
kazy aHbIKTanabl. byn skazyma Koxa Axmer SlcayuaiH eciMi HaKTBl opi aWKbIH TYpIE
XKa3pUTFaH. MyH/Iall IepeK — COMBUIBIK MYPaHbI 3€pTTE€y MEH TapUXHU TYJIFaHBIH KeceHeJeri
OpHbIHA OalIaHBICTBl OYPBIHFBI OOJDKaMAAp MEH KopamaifapJbl HaKTbl TapUXU MOTIH
apKBUIBI KyaTTAaWTBIH CHUpPEK KyYObUIbIC. SlcayumiH ecimi »ka3purraH Oyl aramr ecik —
aApXUTEKTYpaIbIK-KOPKEMIIK XKoAIrep raHa emec, coHbiMeH Katap XIV racwlpaarbl pyxaHU
TaHBIM MEH CasCHU-MOICHHM OpTaHBIH SlcayW TYJIFachlH Kajiail KaObulgaraHbIH KOPCETETiH
Tikenel aitrak. byn xazy — Koxka Axmer SlcayumiH Tek XajblK >KaJbIHIaFbl aHBI3BIK TYJIFa
eMeC, HaKThl TapuXu Ke3eHIEC OMip Cypin, KoFamlia peCMH TAaHBUIFAH PYyXaHHW IKETCKII
OOJIFAaHBIH JONCIJCHTIH KYXKATTBIK CHIATTaFbl JEepeK. ATanfaH SnurpadusuiblK MOTIHHIH
TaObLTYBI — SlcaynTaHy FRUIBIMBIH/IA OYPBIH 3epTTEIMETeH JKaHa KbIpJap bl alllyFa MYMKIHJIIK
Oepeni. byn xa3y apkbuisl 613 XIV raceipna-ak Koxka Axmer Scayuig aTbiMeH OaillaHbICThI
COMBUTBIK UTIMHIH PECMH Jopexelne KYPMETKe He OOJIFaHBIH, OHBIH KECEHECIHIH pyXaHU
MaHpI3fa M€ eCKEepPTKIIl peTiHae MoOUbIHAaNFaHblH Kepemi3. CoHpaii-ak, >Xa3yablH
KAUTMTPaUsUTBIK CUIATBl MEH OpHAJacy epeKIIeiri OHbl Ke3JeHCOK eMec, apHaubl
OMIIACTBIPBUIFAH, HJICOJIOTUSIIBIK MaKcaTTa Ka3bUIFaH MOTIH PEeTIHIE KapacThIpyFa Heri3
oepeni. Ocwl snurpadussik nepek Koxa Axwmer fcaywm Typaisl FBUIBIMH JTMCKYPCTaFrbl
MaHBI3[IbI MoceseNnepaiH Oipi — OHBIH TapuXW HAKTBUIBIFBI MEH COIBUIBIK MapTebeci
JKOHIHJIET1 IMiKIpJepai HakThuiayra >xon amanel. CoHbIMEH Kartap, Oy xka3y Scaym
KECEHECIHIH COYNeTTIK KYpBbUIBIMBIHAAFBl MOTIHAEp KyHeciHiH Oip Oemiri periHzae
KapacTBIPBUIBIT, OHBIH Kbl PyXaHU-TAHBIMIBIK MaHBI3BIH TEPEHIPEK TYCIHYTe MYMKIHIIK
Oepeni.

3epTTey HbICAHBI KOHE oxicTepl. 3epTTey HblcaHbl periHae Koxa Axmer Sfcaym
keceHeciHiH XIV FacwIpybIK arail eciriHe TycCipuUireH apaOiia snurpagukaliblk skazyaap
anbIHABL. 3epTTey OapbIChIHA KOJIJAHBUIFAH SICTep: DNurpadukanbk Taugay: *Ka3yablH
CTHJIBAIK, (popManbIK epeKieniria cunarray; [laneorpadusiisik canbIcThIpy: a3y Tunin XIV
Facelpiarbl 0acka JKa3yJapMeH calblcThlpy; MOTIHAIK Tangay: jka30a Ma3sMyHbBIH
(GUIONOTHSNIBIK TYPFBIIAH KapacThipy; TapuXu-KOHTEKCTYalJblK Taiaay: >ka3y Ma3MYHBIH
conbuUIbIK (hrsocodusi, TApUKAT MYpachl asiChIHJA TYCIHIIPY.

XKanaman ambiFaH snurpaduUKanblK OKasyJdapAblH CcUMATTamachl. PectaBparus
KE31H/Ie Ta3apraH ecik OeTTepiHeH OipHelle koJI apadiiia CyJic )KOHE HacX CTUIIHICTI XKa3yap
kepinai (Kpsim, 2025:60). Conapasiz 6ipi (1-cyper):
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Kazak timingeri aymapmacsr: ... Cyntal yin-aTkMa (TaKyaaap/slH CyJITansl) ya bypxan
yn-aynua (xoHe oynuenepain goneni) Laitx Axmer an-Scaym Kagnacanaxy pyxaxy... (Amia
OHBIH PYXBIH KHEJ1 KbUICHIH) JAereH oJl. by a3y OypbhIH-COH/IbI KECEHE MOTIHAEPIH HAKTHI
OKBUIBIN, TOPKEIMEreH O0onaThiH. byFaH J1eiiiH jkapbIK KopreH eHOeKTep/ie eCiK Ka3ynapsl oTe
YCTIPT CUNINATaJIFaH HEMECe TOJIBIK TO3FaH JEl TaHbLIFaH.

Artanran MoTiHzeri  4asy Al e el deal A WY gl p o LaEyl olals
Tipkeci — Koxka Axmer flcayu eciMiHIH TYJIFaliblK, TAPUKATTHIK KOHE TapUXU MaHBI3AbI Oap
JepeKk eKeHiH kepcereai. Mynna Scaym «melix» gen aranbi, «CyntaH —yia-aTKua
(TakyanmapabslH CYITaHbl)» JkoHe «bypxan ym-aynua (oyiauenepaiH JoJien)y», «Kajamaca



pyxaxy...» (pyXblHa KacHeT JapblFaH OOJICBIH) JereH COMbUIBIK (opMynanapbIMeH
MajakTaraH. by gpopmynanap kebiHece TapuKaT MIEHXTepiHe FaHa KOJITaHbUTFaH

1-cypem Kabipxana ecieiniy mayoatiuacvlHOazwl yHcaszy

TapuXxu-MOTIHMIIK JKOHE COMBLIBIK MOHI Oap MOTiIH. ATajfaH Anurpadusuiblk MOTIH ©3iHIH
TApPUXHU-MOTIHJIIK JKOHE COMBUIBIK Ma3MyHbIMEH epekime KyHiael. On Koxa Axwmer fcaymnin
KECEHEeCEIH/IeT1 OPHBIHBIH TEK KOU Olp Tapuxu TYJIFa peTiHAEe eMeC, PyXaHH KeIIOacIbl,
Tapuxar IIeHXbl peTinaeri Ouik MoprTeOeciH OLIaipeTiHiH allKbIH KopceTeni. MyHIaFbl MOTiH
— Scayn imiminiH XIV Facelparbl HACOJNOTHSUIBIK KOHE pyXaHH KEHICTIKTE peciu
TaHBUIFAHBIHBIH aliFarbl. bi3iH MalbIMBIMBI3IIA, OV )Ka3yIbIH OacTamKbl O6TIriHae JOCTY Pl
UCIIaM-COMBUIBIK SMurpaduKachlHAa Kui Ke3aeceTiH «Xa3uxu paysary...» («byn — paysa
HIOPII», SFHU «KACHETTI KECCHE», HEMECe «KacHUeTTi Kalip OpHBI») JETeH Tipkec OOJFaH 00y
MYMKiH. byn Tipkec Slcayn kabipiHiH TEK >KEpJEeHIeH OpbIH eMec, KUelll, TIpKecTep KenTereH
UCIIaMJIBIK KECEHENepe, ocipece COMBUIBIK 1TIM OKUIIEpIHIH Ma3apajapblHAa KeHIHEH
Ke3zeceni. Slcayn KeceHeciHAe caKTalraH Oacka Ja Mypaiap MeH SKCHOHATTap Aa Oy
JKa3yJIbIH Ma3MYH/IBIK KYPbUIBIMMEH ca0aKTac €KeHiH OalKaiiMbI3.

Mpicanbl KabipxaHa (pay3a MLIopil) eciriHiH TeOeciHJeri KaOblprara OpHaTbUIFaH
KepaMUKaJIBIK Tac TakTaHbIH OuikTiri 60 cM, eHi 170 cm. Tac Takrama cynic KoaTaHOAChIMEH
€Ki YOI 5Ka3y Ka3blIFaH.

Apal1ia MoTiH:

u.IulS_)_gSJ}A:ﬁJ:\A\UA;)X\M\:\.JL\ML)M\eAY\u&_)tﬂn.ae.bc‘}”_),)A‘}”@)ﬂ‘h})“b&i_}@f\
Al 4L I ) D Jlal 8 aed 0 il el 00 S sed 0 G215 e

Kazak timinageri aymapmacel: byn Paysa mopinreri camyra Omip Af3am, Kem €JJIiH
Ti3riHiH ycraraH, Paxemvasl [latmansiy (ToHipaiH) alipbIKiIa KaMKOPJBIFBIH HEJICHYIMEH
OMip Temip Keperen 6un Omip Taparaii 6un Omip bepken Oun Omip Lninrip Oun OMip Dxin
6un Omip Kapaxap Oyiipeik O6epai, Amia Tarana oHbIH OMIIITT MEH MATIIAJBIFBIH MOHTLIIK
ercin (MymunoB, Koxka, Momtakanaratyisl, CaasikbexoB, Hypoexos 2013:137)!

MyHaFsl «pay3a am-mapuda» YFeIMbI — COMBUIBIKTa TeK OeiiT Hemece Ma3ap FaHa
eMec, pyxaHu JAeHreWmi kKypMmerreyaiH Oenrici. COHBIMEH Karap, «Kajjaca pyxaxy»
(dopMynackl OHBIH pyXaHH ILIexipe OONBIHAAFBl OPHBI MEH YJIBIKTBIFBIH KepceTeni. XKa3y Tek
ACTETUKAIIBIK HEMECE KYPBUIBIMIBIK JJIEMEHT KaHa €MeC, KaCUETTI KEHICTIKTIH MaFbIHATBIK
Oenrici peTiHIEe Je KbI3MET aTkapajbl. SIFHM Oyl ecik apKpLIbl KeceHere KipeTiH aaam
Scayunl pyxaHu mieix, TapuUKATThIH MeCl peTiHIe MOMBIHAAN Kipeal JAereH TYCIHIK Oap.
XKanmel anranga, snUrpaduKagblK MOTIHAEP — COMBUIBIK TaHBbIMAA TEK aKMapaTThIK CHUIAT
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KaHa eMec, pPyXaHU CHUMBOJIIBIK MarblHa Ja HeieHenl. MyHIail MoTiHJep apKbUIbI KECeHe
KEHICTIT1 pOMI3IiK JEHIelre KOTepiIin, 3usipaT MoACHUETIHICTI

KHETl KEHICTIK peTiHIe Kanbimracanpl. SlcayuaiH KeceHeci Je O OCBhIHIAH Kylere
HETI3/Ie/ITeH: Ka3ylap apKbUIbl OHbIH PYXaHU CTaTYChl MEH COIBUIBIK MHCCHACHI OEKITLIIMN,
KEWiHT1 ypriakka keTKiziired. Ochl TYPFBIIaH KaparaHaa, Oy jka3y — TeK TApUXH JIEPEK eMec,
COHBIMEH KaTap SlcayW J>KOJIBIHBIH CONIBUIBIK TaHBIMJA KEHICTIKTIK KepiHic Taly YJITiCiH
aifFakTaiiTeiH KyHAB!I MOTiH. On apkpuisl X1V Facelpiarbl JiHU-CONBUIBIK CaHaJa KECEHE TeK
Ma3ap eMec, HIEUXTBIH pyXaHH MEKTEOIHIH OpTaJbIFbl, TAPUKATTHIH KHEJl CUMBOJIbI PETIHAE
OPHBIKKAHBIH OaiKaiiMBbI3.

bypeiaFbl gepektepMen canbIcThipy. by xaszy 2013 >xputel Kaiita Oacbutran «Koxka
Axmer Slcaym KkeceHeci» Jem aTalaThiH eHOEKke eHjipiiMereH. Keibip xanmsl
cUmarTamajgap/a €cik JkKa3ybl «KaTThl OYJIHTeH» el aWThUIFaHbIMEH, HAaKTbl Ma3MYHbI
oepinveren. CoHIpIKTaH OyJI AEpeKTiH OYpBIH KapbIK KOPMEIeH, allFallKbl FHUIBIMH TipKeyi
PETIH/IE YCHIHBLTYBI — XKaHAJIBIK CaHaIa/Ibl.

KopsiThinabl. Koxka Axmer fcayn kecenecinneri XIV rachIpiblk KabipxaHa ecirineH
TaObUIFaH aHa jka3y — SlcayM TYJIFachIHBIH COINBUIBIK MOPTEOECIH HAKThl TAPUXH MOTIHMEH
alFaKTaWTBIH, OCBHIFAH JICHIH FBUIBIMIA Oenrici3 OOJNBIN KENreH epekme aepek. by
snurpaduKanelK kazy — Slcayu UTIMIHIH TeK aybl3lIa-pyXaHU FaHa eMec, MaTepUajIbIK-
APXUTEKTYPANIBIK KEHICTIKTE /€ OPHBIFBIN, KOPIHIC TANKAHBIH TAJICNJICHTIH KYHABI KYOIiK.
JKazynarbl MOTIH MEH KOJIJaHbUIFaH KaJUIMIPa(UsIbIK CTHIIb, COHJAi-aK OHBbIH OpHAJIAaCKaH
OpHBI — OapibiFel na Scayw imiMiniH XIV Faceplia-ak WHCTUTYIHOHAIIBIK CHUITAT aJIFAHBIH
YKOHE OHBIH COIBUIBIK MOPTEOECIHIH KOFaMbIK ACHI€H/Ie peCMU TaHbUIFAHBIH KOPCETEI.

Byt skaHanbIK Tek snurpaduka canacklHa FaHa eMec, TyTac SlcayuTaHy FhUIBIMBIHA
cepriH OepeTiH, ThIH OaFbITTapbl KaJbIITACTBIPYFa Heri3 Ooyia amaThlH MaHbI3IbI TaObIC.
ATtan aifiTKaHga, CONBUIBIK UTIM MEH apXUTEKTYpalblK KEHICTIKTIH ©3apa OalIaHBICHIH
3epTTey, KazdamapAblH HAEATIbIK-Ma3MYH/bIK KYPBUIBIMBIH Tall[dy, CONBLIBIK MOTIHAEPIIH
TapUXH KOHTEKCTE KEHICTIKTIK OCHHENeHYyiH 3epJeley CeKUIIl jKaHa 3epTTey OarbITTapbhlHa
xon amblaael. CoHbIMEH Katap, Oy a3y Slcayw UTIMIHIH KEHICTIKTIK-MYpabIK Kyieci
Typajibl Ka3ipri FbUIBIMU TYCIHITIMI3[I TEPEHIETYre, TOCTYPJIl JIHU TaHBIMHBIH KYPBUIBIMBIH
KaifTa KapacTelpyFa MYMKIHIIK Oepexi. Ocbutaiima, TaObuFan kxazy — Scayu
JTYHUETAHBIMBIHBIH KEH ayKbIMJIAFbl BIKIIAJIBIH JIONENICHTIH, TapUXU-MOIEHU MYPaHbBIH
MaHbI3/1bI Oip Oeiri peTinae 6aranaHajbl.
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SACAYU IVMIIMIHIH TYPKIVIIK UCJTAMJATBI OPHbI

Anparnma. Typkijgep wuciamiasl T€K CBHIPTKBI
¢dopmana emec, e3aepiHiH Oail pyXaHHU-MOACHH
IYHHECIMEH KaOpLIIaI, OHBI KEPTUTIKTI
OonmeicrieH yHzmectipe Oimmi. Ocwl yaepicTe aca
KOPHEKTI TYJIFa, TYPKLUTIK COIBUIBIKTBIH HETI3iH
Kajmaymsl Koxa Axmer Slcayw imiMiHIH amap OpHBI
epekme. OHBIH iMiMi TeKk [IiHE OarbIT eMmec,
COHBIMEH KaTap MOoJCHH, (GHIOCOPHSIIBIK >KOHE
QIEYMETTIK KYOBUIBIC pETiHIE KapacThIpbUIabI.
Koxxa Axmer Slcayu iiMi — TYpKUIIK TyHHUETAHBIM
MEH HClIaM JiHiHIH OipTyTac cuHTte3i. OHBIH 1MiMi
apKbUIBl  TYPKI  XaJbIKTapbl  WCIaMabl €3
GosmbIchbIHA cail KaObLnaasl. by Makanana Scayu
UTIMIHIH ~ TYPKUTIK ~ WCIIAMJaFbl  OpHBI, OHBEIH
epeKIIeTiKTepl MeH BIKIAIbIHA TaJay )Kacajaibl.

Kint ce3mep: Sflcaym imimi, COIBUIBIK,
TYPKUTK ucnaMm, Opranblk A3Hs, UCIaM TapHXBl,
UCITaMIIBIK PYXAHHUSAT

Abstract. The Turks accepted Islam not only
in its external form, but also together with its rich
spiritual and cultural world, integrating it into the
local identity. In this process, the teachings of the
outstanding figure, the founder of Turkic Sufism
Khoja Ahmed Yasawi play a special role. His
teachings are a harmonious synthesis of the Turkic
worldview and the Islamic religion. Thanks to this
teaching, the Turkic peoples accepted Islam in
accordance with their mentality and spiritual

traditions. Yasawi’s teachings are considered not
only as a religious trend, but also as a cultural,
philosophical and social phenomenon. This article
analyzes the place of Yasawi’s teachings in Turkic
Islam, its features and influence.

Keywords: Yasawi’s teachings, Sufism,
Turkic Islam, Central Asia, history of Islam,
Islamic spirituality

AHHoTanus. TIOPKM NPUHAIM HCIaM He
TOJBKO BO BHEUIHeH (opme, HO M BMeCTe C €ro
OoraTbIM JYXOBHBIM H KYJIbTYPHBIM MHpPOM,
UHTETPUPOBAB €r0 B MECTHYIO HICHTHYHOCTh. B
9TOM TIpoliecce 0co0yl0 pOJIb HIPaeT ydeHHUe
BBIJJAIOIIETOCS JiesITets, OCHOBOTIOJIO)KHHUKA
TIOpKCKOTO cypmsma Xomxu Axmena fcaBu. Ero
yUeHHE TPE/ICTABISIET CO00H TapMOHMYHBIN CHHTE3
TIOPKCKOTO MHUPOBO33PEHUS M HCIAMCKOI PeJINTHH.
bnaromapst 3TOMy YYeHHIO TIOPDKCKHE HapObI
OPUHSUIM  HWCIaM B COOTBETCTBUM CO  CBOEH
MEHTAIbHOCTBIO U JAYXOBHBIMH  TPaaWIMSIMH.
Yuenue Slcayum paccMmarpuBaeTcsi HE TOJBKO Kak
peNUMruo3HOe HampaBleHHe, HO M KaK KyJIbTypHOE,
¢dunocodckoe u colnuanbHOE sBicHHE. B maHHOU
CTaThe NMPOBOAMTCS aHAINU3 MecTa yueHus Slcayu B
TIOPKCKOM HCJIaMe, ero 0COOCHHOCTEH 1 BIMSHHUA.

KuaroueBbie cioBa: yueHue fcaym, cydmsm,
TIOpKCKUI ucnam, lleHTpanbHas Asus, HcTOpUA
Hcl1aMa, UCJIaMCKasi 1yXOBHOCTb.

Kipicne. Vcnam aini TypKi XanbIKTapbIHBIH TApUXBIHAA TEPEH 13 KaJABIPFaH, OJapbIH
JTYHHETaHbIMBbI MEH PYXaHH eMipiHe 30p BIKMAaJ eTKeH AiHaepAiH Oipi 6omabl. Koxa Axmer
Scayn (1103-1166) — Opranbik A3usa CONBUIBIK UTIMII KEHIHEH TapaTKaH, TYpPKi
XaJIBIKTAPBIHBIH MCIIaMIbl KaOBUIIaybIHA eIyl ocep eTKeH Tapuxu TyJiFa. OJI CONMBUIBIKTHI
[IapUFaT, TAPUKAT, Marpudar, XakKUuKaT caTbUIapbIMEH CHUTATTAall OTBHIPHIIN, aJaMHBIH PyXaHH
KeMeJJIeHy JKOJbIH KepceTTi. OHbiH «/luyannm Xukmer» eHOeri — TYPKUIIK COMBUIBIKTHIH
OacThl xomirepi perinne OaramaHanbl. «JuyaHn XUKMET» — HCJIaM COIBUIBIK UTIMIH TYPKi
XaJKBIHBIH TUTI MEH TYCiHITiHEe OediMJen J>KETKI3YIiH aWKbhIH YJTICl OOJBI TaObLIaIbI
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(Cyitinmanues, 1997). Axmer Scayuni «JluyaHu XUKMeT» A€M aTallaThlH XUKMETTEP KHHAFBI
YIIIH KOHE TYPIK IIaWBIPIapbIHBIH O1pi, Opl KEPTUTIKTI XaJTBIKThIH OJET-FYPIbIHA COMBUIBIK
BIKNAIBIMEH OeHIMIEeNTeH WclaM JIiHIH TapaTyJa aca 30p pejl aTKapraH FyJiaMa peTiHJe
TaHUMbI3. XHKMET — TYPKI IO33UACBIHA TOH (hopMaaa *kas3bLIFaH, OyJl TYPKI XaJKbIHBIH
MO3TUKAIIBIK MOJICHUETIH HWCJIaM [iHIHIH HACHXaThlHA TUIMII KOJIIAHYIBIH YATICI OOJIBI.
Typkinepain moaeHu xanbiaga OpTaiablK A3HsIarbl TYPIK 9eOMETIHIH KOHE YJIbI JaIa1aFbl
TYPKi-UCIIaMHBIH OacTaMamibIChl PETIHAE OJ TYPIKTUAI XalbIKTapAblH OapiiachklHa OpTaK
aHBI3IBIK 0a0a periHmae anFa mbiFaasl (Zarcone, 2000: 2). Keibip raneimaap Scayuain giHU-
PYXaHU JKOHE FBUIBIMH-aFapTYIIBUIBIK KO3FAJbIC JKOJBIHAAFBl KYpPECKEpJiriHe apbIKiIa
MaHb13 Oepeni. OHBIH TapuxW IIbIFapManapa Ke3JeCeTiH aTak-moprebenepi — Xoapar-e
contan («93ipeti cynrany), [Tup-e Topkecran («Typkictan mipi»), Contan-e Topk («Typik
cyiranbl»), Cynran on-'apudiH («MUCTUKTEp CyiITaHb»), Axmon-¢ canm («EkiHmmi
Axwmerty), Kyt on-oktad («KyTeiOTapasiH KYTHIOBIY), [eiix on-moma iix («lalkpuiapasiy
maikpicel»), Illahenmah  («Illahtapaeir  maher»), Actaneh-ite co‘amor  («bakbIT
tabanneipeirs») (Kenjetay, 2003: 223).

«/luyaHu XMKMETTE» >KUHAKTaJFaH MOA3USIIBIK ILIbIFapMallap/bl COIBUIBIK IOCTYP
HmIeHOepiHAe «XMKMET» Jem artaiinpl. KypaHHBIH ainFaml TYCKEH asTTapbhlHa YIIBIPAcaThIH
xuKMoh (apab.: =S« — «JaHaIBIK», «OIIreIik») co31 COMBUIBLIK THPMUHOJOIHIa MyxaMOeT
naifram0ap/iaH KEeTKeH UTIMJIi, SFHA OHBIH CYHHETIH, OCHETTEPiH, yaFbI3IapbIH TYCHAJIIAai IbI
KOHE «aKMKATThl, WiIohM ChIpyiap/ibl TaHy, OOJIMBICTapbIH Oap OoJFaHAaFbl MAaKCAThIH TYCIHY,
ceben TMeH canaap apakaTbiHachlHaH KymaiablH KajlayblH —ally» JIereH MarbIHaaa
konnaneiagsl  (Kara, 1998: 518-519). Typki onmeminge Axmer Scaym TyiFacbiHa
TEHJICCTIPITIETIH «XUKMET» KOHLENTICIH — HCIaMbl )KaHadaH KaObUIIAN JKaTKaH TypKiiepre
UCJIaM MPUHIMIITEPIH, MAPUFAT HOPMaJIapblH, CYHHET aMaJlIapblH, COMBUIBIKTBIH erxkeiepi
MEH epEeKIIEeNIKTepiH, TAPUKATTHIH o1e01 MEH pUTYyaJJapblH YHPETy *oHE TYCIHIIpY YIIiH
’KasplIFaH meirapma aen tycineni (Glzel, 2015: 629).

«lmyaHu XUKMET» — TYpKi-uciaam aaeoueTinin «KyTTel OUTiKTEeH» KeiiHT1 KOHEe YITicl.
Typik Tini MeH o/eOueTiHe KAThICThl LIbIFapMallap ©Te CHUPEK jKa3bUIFaH Ke3eHIe TUecii
OoNFaHIBIKTaH, OHBIH T TapUXbl MEH o€OMEeT TapUXbIHJAAFbl MaHbI3bl opacaH. On Typik
(TYpki) omeOueTiHIH €H MaHBI3[bl €CKEPTKIllll caHallyFa THiC, oiTKeH1 «JluyaHu XUKMeT» —
€XKeNrl XaJblK oJeOMETIHIH KONTEereH OJJIEMEHTIH (SFHM KeHe YITTBHIK HIIIHIEep MeH
METpJIEep/il) alblll, coJlap apKbUIbl MCIaMJIBIK PYXThI JKETKI3reH anramksl meiFrapma (Kopriild,
1993: 119-120).

Typkinik McnamMHBIH HeETi31H KajnaraH AxXxMeT SlcayW TypKi XaJjbIKTapbIHBIH PyXaHHU
KYHIBUIBIKTaphl MEH JIHU TOKIPUOECIH KaJIBINTACThIPYyla alpbIKIIa MaHbI3/Ibl eIl aTKapbl.
OHBIH Mypachl TYpKi MOJICHMETIHIH JIHM acleKTiJle HBbIFalOblHA JKOHE CaKTalyblHAa OpacaH
BIKIAJIBIH TUT1311. TYPKIIIK HCIaM TYPKI XaJIbIKTapbIHBIH PyXaHH eMipiH/e, OJapIbIH MOJIEHU
Oipereiylirii  KajablOTacThIpyJa MaHbI3bl OpbIH anaabl. AxMeT Slcayd MeEH OHBIH
130acapiapblHbIH 1TIMAEpI MEH TKIpuOenepl apKbUIbl TYPKI XaJIbIKTapbIHBIH OpPTaK JIIHU
KOHE MOJIEHM HETi3Jiepl HbIFalblll, OJapAblH pyXaHHM OaljaHbIChl Kyluede TycTi. BbyriHri
TaHAa Scaym UTiMI paguKaiu3M MEH JIHH ASKCTPEMU3MIe Kapchl Typa alaThblH pyXaHU
UMMYHHUTET peTiHae OaranmaHaapl. OHBIH UTIMIHIETT MEHIpIMILTIK, CaOBIPIBUIBIK, AJiara
JIETeH CYHICIEeHIITIK CeKUIIl KYHABUIBIKTAp Ka3ipri KOFaM YIIH ©3€KTUIITH XKOFaJITKaH KOK.
Typkicran kanaceiHga Koxka Axmet Slcaymn eciMiMeH aTajnaTblH YHHUBEPCUTETTIH KOHE OHBIH
MYpachlH 3epTTeyre apHaJfaH FHUIBIMH OPTAJBIKTAPIBIH KYPBUTYBl — Slcaym MypachIHBIH
KaHalta OaraiaHblll, KaiiTa )KaHIaHYbIHBIH aifFarbl.

ScayuniH TypKUIep TapuUXBIHAAFI MAaHBI3BI €pTe€ TYPIKTUIAI MIAHBIPIBIFBIMEH
HIEKTEIMEN 1. «O31» MEH «e3re» KaTeropusachl TYPFBICBIHAH OHBI COMBUIBIKTBIH TYpKijepre
OeiliMenreH HYCKachlH >kacay apkbuibl, Omimep Hayam (1441-1501) cexinni, mapcsl
MOJIEHUET] BIKMAIbIH/AA KETHeYy YIIiH TYpPIK MOJCHHMETIH KOeTepyre KbI3MET €TKEH YJITIIbUI
peTiHae KapacThlpaibl. Slcayure AEWiHTI COMBUIBIK TapUKATTapAbl KaObUIIaraH TYpKUIEp
napcel MojieHueTiHe KyTbuibin keteTiH (Koprili, 1993: 114). Typkinik CONBUIBIK KOJBIH
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KaJbIITACTBIPFAaH  Slcayu, oOChUTaiimIa, TYPKI  XaJbIKTAPBIHBIH  OET-FYPBINITAPhIMEH
CHUHTE3/ICIITEH XJIBIKTHIK UCIIaMHBIH JKapIiibicbiHa aitHaabl (Ocak, 2002: 65).

Typix Tapuxmbicel A. OKak TYpKi XaJbIKTapbl TapUXbIHJA HCIAMHBIH OJCYMETTIK-
MOJICHH OMIpPIHIH €Ki acIeKTiCiH Oeiinm KapacThlpFaH: 1) KITanThIK NPUHIUINTED KaTaH
CaKTallFaH, MOJICHHMET TIeH OHEpJiH >KOFapbl YJITICIH KOPCETKEH «KalalblK HcIam»; 2)
JANajblK KOHE aybUIIBIK aliMaKTapAarbl XaJbIKThIH TapUXU TETriHE HeTi3/IereH, OJIap/blH
OypbIHFBI MU(TIK CEHIMICPIMEH, KYIbTTEPIMEH CHHTE3JENIeH «XaJbIKTHIK uciam» (Ocak,
2002: 15-16). Scaym kemireni »oHE >KApThUIAM KOINIeNl TYPIK TalHalapbIHBIH MOJICH
OpTachIHA, OJIap KAJBINTACTHIPFAH AJICYMETTIK-3KOHOMUKAIBIK KYPBUIBIMFA — KOHE TaIasIbIK
calT-gocTypiep Oipmiama  JAeHreiiie cakTalaTblH — JKaHa  HUCIaMJIbIK — MOJEINbIl
coiikectenaipren. A. OjkakThIH Ke3KapachlHINa, AXMeT Slcayum wuciaM JAiHIH HpPaHIBIK
COMBUIBIK apKbUIbI €JeKTen, OHbl OpTayblK A3USHBIH OyanaiblK, MIaMaHIbIK, MaHUXEHITIK
MOJICHUETTEPIH TYTHIHATBIH KOINIIENi YXOHE XapThUIall KeINIeni TalmajapblHa BIHFaWIal,
oJIapra TYCIHIKTI >koiaapMeH sketkisreH (Ocak, 2002: 32-35). by TypFbiia OHBIH HCJIaMFa
YKOHE TYPKI XaJIBIKTAPBIHBIH MOJICHUETIHE CIHIPreH eHOer! TYpKijep apachlHa TaparaH ourini
MakaJiJiaH KepiHic Tabaasl: «MaauHaaa — Myxamber, Typkictanga — Koxka Axmer».

Slcaywm inmiMi UciaM IiHIH TYPKUTIK TAHBIMMEH, AOCTYPMEH YIITacThIpabl. O A9CTYpi
TYPKUIIK PYXaHHUST — TOHIPIIUIAIK MEH IIaMaHABIKTBIH OENTili 3JEMEHTTEpIH TepicTeMei,
onlapApl HMCIAMHBIH pPYXaHH TEPEHIITIMEH alMacThlpa OTBIPBIN, Oeilimumeni. Scaym
COMBUIBIKTBI TEK MEIUTAlMs HeMece 3iKip cally FaHa eMec, KYHAENIKTI eMip calThl, MiHE3-
KWIBIK MOJICHHUET] PETiH/Ie KapacThIPIbL.

Scayunin OimiM anybl asChl, ©CKEH OPTACBHIHBIH COJI KE3JeTi TapUXH-dJIEyMETTIK
JKar/IaiibiHa Kenep 0oJicak, Oyl Mocenene Jieé HAaKThl JIEPEKTep YKOKTHIH Kachbl. OpHUHE, COJ
Ke3zeri TypikrepAiH opHanackan Oteipap, Uchumkad, banacaryn, Scel, Cabpan, CriraHak,
Mlam, Cytkent, XKenn, Becwxk, Kynyp, lwwku, Otnyk, O3keHT cUAKTHI T.0. MoypeHHaxp
KaJlaJlapblHIaFbl apal kayaaylbliapbl MEH MUCCHOHEPIIEPiHiH opekeTTepi anrambiHaa (1X)
casicu cumar MeieHce, X FacblpfaH ObUIail Kapail TyOereini aiH TapaTyFa OaFbITTaJIIbI.
Menpece, TeKKe CHUSAKTBI TONIM OpAalapbIHBIH OPHBIFYBIMEH Oipre KOFaMJa MOpPalbIbIK
NPUHIUITEP, COHBIMEH KaTap OSKOHOMHKAa MEH CayJaHbIH JaMyblHa HETi3JENTeH JKaHa
MEMJIEKeTTIK CHIATTaFbl >Kylenep Kaiplnraca Oactaapl. OpOip Kanaaa, emjii-MeKeHze
MENIITTEP, MEJIpECceNiep MEeH TekKkemnep 00 keTepai. Koram mapuraT Heri3iHe *KyHeeHir,
QNIEYMETTIK, ATHUKO-TICUXOJOTHSIIBIK, SKOHOMHKAIBIK KapbIM-KaThIHAC OpHBIFA OacTaibl
(Kenxeraes, 2007: 11).

Hchunxad (keitinri Caiipam) KalachlHbIH XaJIKbl Slcayn qyHuere kenmert typoin 100-
150 xbu1 OypbiH Hcnamabl KaObinarad. Onap ucnam niHiMeH Mo ‘Tocem xanmug (833-842)
TychiHAa TaHbichin, Camanuiep (819—1005) kesinae myceinmman atanabl. 960 xeimaapsr [lam
neH ®apabd (xeriinri Oteipap) apackiHaarsl 200-Te XKYBIK aybUl HCJIaMFa ©TCe, X FaChIPJIbIH
OipiHmn xapThicbiHa Kapail Kamkap men banacaryH aiimarsl fiHre kipreH. Mchumpkad nen
Slcwl Kananapsl 1a OChI KE€3€HIepAe UciiaM TaparaH ayMakka eHjl. Mchumkabd kanacel Camanu
ouneymrici Ecma‘'mn 6en Oxmoariy (892-907) nmemepe aracel Hyx Oen Ocom (838-840)
TaparnblHaH jkaynan ajablHFaH O0onarbiH. Pubar Caiipam KanachlHBIH con Keszeri A6Oacuiep
xanu(aTbHBIH IIeKapackl EKEHMITiH OuIaipce, eKIHII >KarblHaH, COJI JKEepAiH HCIaMFa
KipreHin Oungipeni. Pubatrap cascu crpaterusnblk GyHKUUAIAFb! xKuhag opranbiFsl 0olica,
KeliHHeH OyJ1 (YHKIMSICHI ©3repill, OHBIH OPHBIH TapUKATTap, TEKKEJIep MEH 3ayusiiap ajibl.
Uchumradra ucnaMaslk GUKX MeKTeOlHIH xaHapu Ma3xaObIHBIH OHJaFaH eKuiaepi OosFaH.
Slcayn 1miMIHIH KaJlbIITaCybl OCHl TapUXM-JIEYMETTIK, CasCH IIapTTapra OaiaHBICTHI
JAMBIFaHBIH aiiTyFa Oomanel. JlereHMeH Ochl Macenie TeHiperiHme SlcayuTaHy cajachiHIa
HAKTHI 3epJielIeHOereH 3epTTeyiep YCTi-yCcTiHe Kopaaianbsin keneni. OHbIH eH 0acThl cebeli,
TET1H/Ie, AHATUTUKAJIBIK TaJlJayapaarbl 9/IICTEMEINIK, MAaTEPHSUIIBIK SJICI3/IK 00Jica Kepek.

Scayuaig anramksl HOKipTi — Apbictad baOTeIH yiiel MoHCYp aTa, ekinmrici — Celien
ata Xyape3mu; yuiHmici — Cynelimen bakpipranu (1091-1186). fcayunin en Oemenmi
mrokipTi — ockl Cyneiimen bakpipranu skaiibiHga Xoceitn Ba‘e3 Kamedunin (1461-1504)
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Pomoxar ‘oiiH on-xoiifiaT gereH kiTaObiHma aiiteutanel. CyneiiMeH  bakbIpraHUIBIH
«bakpIpraH KiTaObI», «AKbIp3aMaH KiTaOb» koHe «Mapusm KiTaOb» CUSIKTHI Mypanapbl Opta
Asus wmen Epin, Opan aiimarsinga keHiHeH TadbiMan (Kemxkeraes, 2007: 115).
EnbexTepineri Heri3ri TakbIpbIITap — CONBUIBIK XallJep, XUKMET CO3/Iep KaTeropuschl OHbIH
Slcayn mocTypiHiH Mupaciibichl ekeHiH anrapranbl. CyneliMeH bakplpranu MypachklHIa
«/uyaHn XuKMETTIH» pyXbl >XaHAAHBIN, >KaJIFachlH TankaHielikTaH, @. Kempymny oHbI
«Slcayunin XUKMET JASCTYPiH >KalIFacThIpyIIbICHI hoM KaHFBIPTYIIBICH» Jen OarajaraH
(Koprala, 1991: 146-147).

Slcayn MoIEHMETIHIH JKalracybl MEH Tapaixybl 3eHri 0a0aHBIH TapuXd KbI3METIMEH
OaitmanpicThl. A. bennurconnsiH aitysiama, Scaywaig Llloman Ata xone Kapa baba aTTer
nrokiprrepi 6onran (Bennigsen, 1988: 363). fAcayuain mokiprrepi xkeninge @. Kempyny:
«ComnbutapapiH Onorpadusicel Oepinren enOekrepae Hpak, Xopacan jxoHe MoypeHHaxp
combplIapblHaH 0acKa TYpIK MAMKbLIApBl JEM aTalbll XYPTeH COmbUIapAblH 0opi — Scayus
TapUKATBIHBIH IIalKeu1apely, — nedmal (Koprild, 1991: 147). fcaym imimi MeH XHKMET
noctypini Jemri Kpimmak nanaceinna, TypkiMeH Ycrypt Oemirinae, Osipbaiikan Kacnmii
MaHbIHJA, AHanombl, banx, ['epar, YHuicTaH koHe AyFaHCTaH OHIpiHE JEHIHT1 KeH alKamnThl
KamThiraH. «Hayau, ®y3ynu, Makrymxyisl, FOHyc Owmipe, MeBnakyisl MypajapblH OKU
OTBIpbIN Slcayl JYHHUETAaHBIMBIH, AQOCTYPIH, TUTl MEH JMAUIIH, XaJIMbl JOCTYpi TYPKUIIK
COMBUIBIK pYXThI Kepyre 0onanabl (Kenxeraes: 2007: 116).

Scayunin JuBaH-e XekmoT, Mupar on-kyiyo, PoxpHameh CHUSAKTBI MypajapblHaH
OHBIH UTIMIHIH MOHI MEH MaHbBI3BIH aHbIKTayFa O0ojaabl. flcayd COMBUIBIK ITIMIHIH,
QYHHETAaHBIMBI MEH (UIOCO(UICHIHBIH >KETICIH MOpPANJIbIK- STUKAIBIK >KOHE COIBUIBIK
XUKMET Jen >KikTeyre Oosanel. Slcayw UmiMiHIH TapacaT OeiMi alaMHBIH aJaMIepIILTiK
(axyaku) MopTeOeciHe )KOHE «KEMEI afamy JOPEekKeCiHe KETy MICEIECiH KapacThIpaibl.

Axmer Slcayn emip CypreH KEHICTIK MEH YyaKbIT — TYPIKTE€PHAiH TOPT Fachlp OOIBI
WCIIaMMEH TaHBICHIN, Keine OyTiHAeW KaybIM OOJBIN JiHre Kipe OacTaraH Ke3eH. Oyenie
A066acu xamudats! Ontirine kapactel TyisiH (868—905), Cax (890-929), Uxmmmunep (935—
969) cusAKTBHI >KapTbUIAll TOyesci3 TYPIK cascu OMIIIKTEpi, apThIHIIA 922 KBUIBI HUCIaMIbI
KaObugarad Enin-bBynrap xaunwirsl, 944/945 xpuibl ucnamapl kadbuinaran Kapaxan (840—
1212) 6umniri, Faznayunep (963—-1186), Cemxykrep (1038—1194) xone Xopesmmax (1092—
1221) cuskThl 6TE MaHbI3IbI TYPIK-MCJIaM MEMJIEKETTEpiHIH naiiaa 0ok, Scayure neiiHri
TOPT Fachblp HOTHIKECIHJIE TaMBIpbl TEPEHIHEH KeJe KaTKaH JOCTYpJl TYPKUIIK MOJEHH
KYHJIBUTBIKTAD HCIAMJIBIK OPKCHHET KabaTTapbIMEH CHHTE3JIENN, >KaHa TYpKi-HciaaM
MozieHHeTi KanbinTaca 6acraran (Kemxkeraes, 2007: 116).

Slcayust TapuKaThl — TYPKi CONBUIBIK JYHHETAHBIMBIHBIH HETI3Ti YCTBIHIBIK
epeKIIeNikTepiH OoiiblHA CIHIPreH JKajimbl MHCIaM CONBUIBIFBIHBIH —aXbIpaMac OedIiri.
TapuKaTTBIH KabINITaCy KE3€HIHIH aJFallKpl TapHXH, iHHW, CasCH alFblmmapTrapsl Xl
FachIpiapra JeiiHr1 TypiKTepIiH MYCbUIMaH KEHICTIr! 1IIiHAEr1 op Typl aFbIMJIap/IblH Maiaa
OosypIMEeH KaTap >Kypin skatkaH Mcimam AGGacu xanmuaTbiHAH TOYeEJCI3 JKEKEIEeTeH Casch
OUITIKTEp/IIH KaJIbIlITacy 19yipiHe cail Kesei.

byn ke3enni flcayusi TapuKaTBIHBIH KaJIbIITaCy KE3€H1 JEM, €KIHII Ke3eH PEeTIiHIe e
Scayunin emip cypreH noyipi MeH AnTbiH OpJaHblH KypbUTybl apachlHAarbl TypKicTaH
COTBUIBIK JYHUETAaHBIMBI MEH TapUKATTapbIH JaMy J9Yipi peTiHae Kapayra 00mabl.

Slcayuss ~ TapWKaTBIHBIH  KajbllITacyblHAa  Oenrimi  Oip  TaHBIMABIK  JKOHE
dbenomeHONOTHSITBIK  (hakTopiap Oomabl. Typikrepain amram fcaywsi TapuKaThl apKbLIbI
UCJIaM JiHIH TaHJAaybIHIAFbl BIKMAIABl ceOenTepi MEH HETi3ri alFbIIapTTapblH «IiH-aJ1aM-
KOFaM» KEHICTITIHEH 13/1eyimi3 Kepek. TypikTep mciaamabpl alFamikbia TikeJaed apalOTapaaH
emec napcebuiapiad TaHbin Ourti. Ochl TYpFBIIaH KaparaHJa CYHHHJIIK, HIMFANIbIK, COMBLIBIK
arbIMJAPBIHBIH  TYPIKTEPAIH ©31HJIK TYPKUIIK MYCBUIMAHJBIK OOJMBICKA M€ O0JIybIHIA
MaHbI3/1b1 pouti 6ap. Kamnaii nereamen ucnam VIII racsipna Xopacan men batsic Typkicranna,
ecKl JIHAepAlH (PEHOMEHOJOTUSIBIK YCTHIHAAPHl HETI31HJAE COMBUIBIK MYXHUTBIHAA €epil
TYpKijepre enni. Hotmxkene Typik MyChUIMaH/ABIFBIHBIH €H MaHBI3/Ibl €peKILIeNIKTepiHiH Oipi
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0OJBIN TaOBUTATHIH COMBUIBIK TYHHETAHBIM KANBINTACTHI. TYPKUTIK MOJIEHU KabaTTapbIHIaFbI
MYCBUIMaHJIBIKTBI KaObLIAay KYOBLTBICHI AXMeT Sflcaynm aThIMEH €ri3 aTajayblHBIH HETI3Ti
ce0ebi e oceiHaa xatelp. byran xoca com gayipaeri Mcmam epkeHHETIHIH MaTepUallIbIK-
pyXaHU TYPFbIJaH 0acka MOJCHUETTEPre KaparaHjaa YCTeMIIri, UcjiaM JiHIH KaObLiaayaarsl
TYPKUIEpAIH ASCTYpii ayHueTanbMbiHnarbl Kek ToHipi ceHimi, KypOaH miamy puTyangapsl,
PYXTBIH MOHTUIIT, STHKAJIBIK- MOPAJIbJIBIK TYCIHIKTEPIH/IET] aIbI-€PEHIIK, OATHIPIIBIK, S1ICT
KYH/IBUTBIKTAPBIHBIH €CKi TYpPIK TOPECIHIETi OpHBI, OJapAbIH >KAYBIHTCPIIK PYXbl CHSIKTHI
KYOBUIBICTap MEH YFhIMAApAbIH Scayn umiMinaeri Tek ToHipi, KypOaH, pyXThIH ©JIMCI3Iiri,
aKpIpET TYCIHITi, MCIaMIaFbl >KayaHMOPTTIK axJIaKbl, OIiNET, )KOHE IMIKI >Kuhaj yFhIMBbIHA
dbopManbIK KarblHaH YKcac 0onaThiH. TypikTep MychbUIMaH OOJIFaH COH TAPUXbIH, MOJICHUETIH
UCIIaMJIBIK PYXTEH KalTalaH KaiubllTacThipAbl. Onap STHUKAIBIK LIBIFY TEriH CEeMHITIK
nyHUueTaHbIMFa Herizgen, Hyx maiiramOapabiy yibl JKanmac (Sdec) TykpIMbIHA Tipew/i.
Kenrteren typik otrbacel e3aepin AnM, Keiae mairamOapaplH caxabaigapbl apKbLIbl
[Tatirambapra «reHEeTUKAIBIKY TYPFbIIaH O0alIaHBICTBIPABI. by TYCIHIKTEH 1€ eCKi TYPKUTIK
JTYHUETaHBIMJIAFbl YCTBIHIAP, KaTeropusuIapibl Kepyre Oonajsl. OiTIEece, MYChIMan 0oy,
KaH, TeK, TeHre eMec, pyxka OainanbicThl exeHAiri Kypanna aneik kepcetiireH. CONbUIBIK
aFbIMHBIH Tapajly TNPOLECi HOTIKECIHIE MOCTYPNI TYPKUIIK TYHHETAaHBIMIAFBI KaM KOHE
O3aHAApAbIH OpHBIH «0aba, ara» CHAKTHl JA9pyimTep anabl. JlocTypmi  Typkijik
JTYHHETAHBIMHBIH HETi31 CBIPIIBUIALIK (MHCTUKAIBIK) iH EKCHJITH E€CKEPCEK, COMBLIBIK
JTYHHETaHBIMHBIH TYPIK MYCBUIMAHABIFBIHBIH €H MAaHBI3/Ibl €PEKIIeINIrH KaIbITaCThIPY1aFbl
cebenTepiH YFbIHY KHBIHFAa COKMaca Kepek. byl KyObUIBICTBIH TaOMFWIIBIFBIH JIiH
(eHOMOHOIIOTHACHI TYPFBICHIHAH AIHJEPIH TapalybIHAAFbl €CKi YCTBIHAAPABIH (apXeoTHI)
TOJIBIFBIMEH  KOWBIMAWTHIHIBIFBIH, JKaHAJap COJI YCTBIHAAp, KYHABUIBIKTAap, TYCIHIK,
YFBIM/Iap HETi3iHAE 63 OpHBIH Ta0aThIHIBIFBIHAH Kepyre Oonazabl. Kebinece minaepae ecki
YCTBIHAAP MUCTHKAIBIK WHCTUTYTTAPMEH TYTACTAHBIN, «XAJBIK IIHAAPJIBIFBD TYPIHIE
TIpUIUTITIH JKaJIFacThIpajbl. bysr OapiblKk onemiaik miHAepAe Ke3aeceTiH KyObuibic. Ochl
KYOBUIBICTBIH KODIHICIH Koka AxMmer SlcayuaiH CONBUIBIK-MOPAJBbABIK ITIMIHEH Kepyre
6omagpl. OHBIH «KYpMa» CHMBOJIM3MI apKbulbl MyxamOeT maiiramOapra OaiinaHybl, eMipiH
naiiram0ap eMipiHe YKcaTyFa ThIpBICYBI, MaiiFaMOapra yKcay/IblH UIIApaThl PETIH/E YIIBIHBIH
aTelH VOpaxuM KOIOBI, OHBIH JKaChlHa KeNreHIe Tipied <«OKepacThl-MEIIiTiHeY, SFHU
KBUTYETKE TYCYl — OCBIHBIH 09p1 OHBIH UTIMIHJIET1 UCJIaM bl KOIIIENl TYPKUIepre KalJarbl €H
MaHBI3/IbI 9/IICTEMENIK 9pi KYOBLTBICTHIK €PEKILETIKTED.

Scayn 1imimi TYpKi JYyHUECIHIIE KEHIHEH Tapaliblll KaHa KOoWMai, Tapuxu-MoJeHU
KEHICTIKTIH OeyiHOeNTiH Oip Oesiri peTiHAe MNapchl CONBUIBIK oA¢OMEeTI MEH Tapuxu
JEepeKTepiHae Jae o3 131H Kanablpabl. Axmer Slcaym ©3iHIH pyXxaHM IIEXIpeciHae
(cuncunaceigna) O uoH 0y Tanubren 6actan bassua buctamu, Xynaiin barnanu, Xoxa
HOcyd Xamanmanu chIHIBI Mapchl TEKTI HEMECE Mapchl TLI/1 COMbUIAP ApPKBUIBI JKalFacaTblH
Ti30eKTi KepceTeni. byl — OHBIH 1TIMiHIH TapCchl COMBUIBIK MypachIMeH 1MIKi OaiiaHbIChl Oap
ekeHiH kepcerce kepek. lllomc an-nun Apudu «Manakub an-apupuH» aTThl Mapchl TUTIHAET]
eHOerinie MayepeHHaxp MeH XopacaH CONbUIapbl KailblHIAa MoJiMeT Oepe OTBIPHII,
«TYPKLJIEp apachlHIa €PEKIe COMBUIBIK JICTYP KAJIBINTACKAHBD» Typalbl ObLIAl AW
bl 5 QLS 5 ay diael 484y K3 (S8 5 Cualy) e Jsrdie iy 5 Ll | By sk e pade a5

«Typxkicranna onmail mapcamap (combuiap) maiiga OOJIIbI, 0Jlap >KacBhIPBIH 3iKip MEH
ayblp pHs3aTKa (HONCIHI THIMBIN TopOHeney) JeH KOWIbI, *OHE OJapAblH ©3/epiHe ToH
TapUKATHl OO
(YA e AS (

O. MymMmuHoB Slcayus TapUKaThIHBIH HETi31 «MyOalliagyH» »MKoHE «KapMaTTBIK»
TOKTPUHJEP/E KAThIp JETeH MIKIpAl aiFa TapTa OThIphIN, barmar >koHe XopacaH COMBUIBIK
aFbIMIApbIHBIH ~ Slcaymst  TapUKaThIHBIH ~ KaJBITACyblHA  QWTApIIBIKTail  BIKITAJIBI
OonmaraHbiFbiHa cydeHeni. Slrau Scaymst Tapukatsl TypkicTaH altMarbIHAAFbl JAYaJIUCTIK
OarpITTaFbl ~MaHUXEH  UIIMI  MEH  JIOCTYPJIl  CeKTajlap  HETi3iHAEe  KaJIbITacKaH
MyOaiiuauTTepIiH UTiMIHIH TaOUFU sKanFachl peTiHae Kapaiasl (MymuHoB, 1996: 20). An
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Typik Tapuxmbicel B. ToraHHbIH mikipiHine, flcayd im1iMi MaHMXau3M MEH IIa(UFHIIIK
Heri31H/1e KambmTackaH, an Axmert Scayunin e31 Kapaxan oynerinen mbikkan (Togan, 1953:
523-529). XKorapbina aThl atanraH 3eprreymiiiep flcayd UTIMiHIH KaJbIITACybIHIA CasiCH-
JIHA aFbIMAap/Ibl Kepcereni. by mikipiepaiH FUIBIMU 13ICHICTEP/IIH JKEeMiCl €KeHi TayChI3.
JlereHMeH, TEOpUSIIBIK-9AICTEMENIK TYpPFBIAAH aiFaHjaa, scaym 1MiMi JKYpeKKe KelreH
mabpITTap KYJAAWJIBIK TaHBIM JKOHE 1IIKI TaHBIMFa JeH KOsl SrHuM Slcaym uiMmi pyX IeH
HOIcire MaHpI3 OepeTiH 0oJjica, ajl KapMaTuiep TOJBIFBIMEH Casich OarbITTa, CHIPT KOPIHICKE
MOH OepeTiH, aKauATHIK JTOKTpUHAFa Herizaenrenairi oenrin. KapmaTunep cektanblk Maszxao,
TaOWUFaThl >KarblHAH CasCH, KaHOHJIBIK cumarta Ooiyica, Slcaym 1miMi TONBIFBIMEH pyXaHU
OarpiTTa O6pOIi. bys1 — eTe MaHBI3IBI (hEHOMEH.

Axwmer Slcayus Ttapukarsl — MoHcyp on-Xomnax (858-922) oOJBIHBIH JKaJIFachkl
JEreHJep KaTapblHAa aTakThl (paHIly3 MIbIFbICTaHyHIbICKI M. Jlync Oap. Xomnmax Typauibl
eHOerinje OHBIH TYPIK MYCBUIMAHIBIFBIHIAFBI OpPHBIH ce3 eTkeH (Massignon, 1994: 39).
Koxa Axmer Scaym, ocimi, XommaIbl UclaM OYyJIUENCPiHIH IMipl PETiHAE TaHbICa KEpeK.
Moncyp an-Xomnaxk UTiMiHIH Herisri epekmeniktepin Tonipae epy, ToHipre FamIbIKTBIK,
ToHipaeH OackaHbl TOPK €Ty, XUKMET, FAIIBIKTHIK, ©31HE ChIH KO30€H Kapay, *KYPEKTi Ta3apTy
CeKUIII CONBUIBIK TYHHETAaHBIMJBIK KaTeropusuiap aWkplHmaiael. bymn xepae, kel
epeKIIeNikTepiH ecentemereHae, Scayn MeH Xomnax UIIMIEpiHIH Ma3MyHAAac €KeHi
Oaiikananel. by xxepae Slcayn iniMiHIH KaJbINTaCyBIHAAFB UCIAMIBIK ODKEHHET, SIFHU Slcayn
LTIMIHIH Ma3MYHBIK HETI31H KypalThlH (hakTOopra FaHa TOKTaIAbIK. bynman Oacka mocTyp:i
TYPKUTIK AYHHETaHbIMFa, sSiFHM Slcayn 1UmiMiHIH (OpMaNIBIK HETI3iH KypalThiH (axkTopiap
apHaiibl 3epTTeyAl KaxeT eredi. Slcayn o3 umimMiH apa® Hemece Mapchl TUIIHIE €Mec,
KaparaibIM XaJIbIK TiJ TYpPKi TUTIHIE )KeTKi3/1i. bys1 — OHBIH UTIMiHIH KE€H TapaTybIHBIH 0acTh
(dakTopiapbIHbIH Oipi.

Koxa Axmer fcaym imimi TYpKi oleMiHIE COMNBUIBIK MEKTENTEP/IIH KaJIbIITACybIHA
ocep erTi. OHBIH UTIMIH KaJFacThIpFaH MISKIpTTEpl MeH 130acapiapsl (Cyneiimen bakbipranu,
Hcemann Ata xoHe T.0.) apKpuibel Slcayn mekTeOi keHiHeH Tapanasl. CoHbIMEH Kartap, Scayun
1TiM1 OTapibIK Ke3€H MEH KEHECTIK Joyipae Je OelicaHanbl TYpAe CaKTalbIN, AICTYPi
WCJIaMHBIH TiperiHe aiiHansl. fcayu xomnbl — OpTanblK A3usaIarbl TYPKI MYChUIMaHAApbIHBIH
YITTBIK ©31H/1IK CAHACBIH CaKTay/bIH HET13T1 apKaybl OOJIIbI.

Koxa Axmer flcayn u1iMi — TYpKUIIK JAYHUETaHBIM MEH HClaM JiHIHIH OipTyTtac
cuHTe3l. OHBIH 1M1 apKbUIbI TYPKI XaJdbIKTaphl UCIaMIbl ©3 OOIMBICHIHA cail KaObLIIaabl.
Scayn Mypachl — OYT1HT1 pyXaHU XKaHFbIPY/a, JIHU TYPAKTBUIBIKTA XKOHE YITTHIK TYTaCTHIKTa
MaHbI3/Ibl MOHTE He.
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KHWAJA AHMAD YASAWI AND HIS LEGACY IN PERSIAN SOURCES
AND RESEARCHS

Angarna. byr makara Koxxa Axmer Scaynmin
OpranblKk A3WSOarbl COMBUIBIK UTIMHIH JaMybIHA
KOCKaH TapuXH JKOHE pPYXaHH YIECiH KemeH/i
TYpAC Tangayra apHaiFaH. 3eprrey ScaynuiH Typki
MOJIGHH DJJIEMEHTTEPiH WCIaM PYyXaHUSATHIMCH
VINTacTEIpy  apKpUIBl  Slcaym  TapHUKATHIHBIH
KaJIBINTACYbIHA HETI3 KaJaFaHbIH, COHIal-aK OHBIH
imiminiH TpaHCOKcaHMs afMaFbIHAAFBl COIBLIBIK
MEKTENTep/IiH JaMybIHa BIKIAJ €TKeHIH KOPCeTeIl.
Makanana flcaymmiH pyxaHu ycTasznapbl peTiHJe
TaHpUIFaH Myxammen uOH Oau ar-TupMusu MeH
Koxa HOcyd Xamamanum CHAKTHI TYJIFaIapablH

UTIMIOiK ~ JgocTypiepi  MeH  omapnaelH - Slcaym
JYHAETAHBIMBIHBIH KaJIBIITACYBIH/IAFbI peui
kapactbippuianel.  CoHbIMEH  Katap,  Slcaym

MYPAaCBIHBIH COMBIIBIK 9/1e0HeTTErl OpHBI, acipece
«dunyann XWKMET» UIIBIFApPMachblHBIH pyXaHHU-
OTHKAJIBIK KOHC eaarorukKaJibIK KI)I3MeTi
TalgaHagsl.  3epTTey  COMBUIBIK  JOCTYPIiH
KaJbIIITaCybl MCEH  TapaJlybIHAAarbl IO23UAHBIH,
aybi3llla MOJACHHETTIH »OHE pYyXaHH YCTa3/blK
WHCTUTYTTBHIH MaHBbI3bIH alKbIH1alTbI1.
KopeiThiHabIChIHIa ~ Slcayn  1miMi  Tek  Typki
QJIEMIH/JIE FaHa €MEC, JKaJIIbl UCIIaM MUCTHUIIM3MIHIH,
JaMybIHA eJeylli ocep eTKeH omOedam pyxaHH
KYOBLTBIC peTiHIe OaramaHaspl.

Tyiiin ce3nep: Koxa Axmer flcayu, conpuIbIK,
Tpancokcanms, «duyann Xukmer», Koxa FOcyd
Xamagany, Myxammen ar-Tupmusu, Scayu
TapUuKaThbl, UCJIaM MI/ICTI/IHI/ISMi.

Abstract. This article provides a comprehensive
analysis of Khwaja Ahmad Yasawi’s historical and
spiritual contribution to the development of Sufism
in Central Asia. The study demonstrates that
Yasawi laid the foundations for the formation of the
Yasawi Sufi order by synthesizing Turkic cultural
elements with Islamic spirituality, and that his
teachings significantly influenced the development
of Sufi schools in the Transoxiana region. The
article examines the doctrinal traditions of figures
recognized as Yasawi’s spiritual masters, such as
Muhammad ibn Ali al-Tirmidhi and Khwaja Yusuf
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Hamadani, and their role in shaping Yasawi’s
spiritual worldview. In addition, it analyzes the
place of Yasawi’s legacy in Sufi literature,
particularly the spiritual, ethical, and pedagogical
functions of the work Divan-i Hikmat. The study
highlights the importance of poetry, oral culture,
and the institution of spiritual mentorship in the
formation and dissemination of the Sufi tradition. In
conclusion, Yasawi’s teachings are assessed as a
universal spiritual phenomenon that had a
significant impact not only on the Turkic world but

also on the broader development of Islamic
mysticism.
Keywords: Khwaja Ahmad Yasawi, Sufism,

Transoxiana, Divan-i Hikmat, Khwaja Yusuf
Hamadani, Muhammad al-Tirmidhi, Yasawi order,
Islamic mysticism.

AHHoTaumsa. JlaHHas craThs TOCBSLIEHA
KOMIUIEKCHOMY  aHaJu3y  HCTOPUYECKOTO U
IyXoBHOro Bkiaga Xomku Axmena ScaBu B
pasButue cypusma B lleHTpanbHO#  A3swmu.
HccnenoBanue mNoOKa3blBaeT, YTO SIcaBU 3all0kKUI
OCHOBBI (popmMHUpoBaHUsi SICaBUICKOTO TapuKaTa
MOCPECTBOM CHHTE3a TIOPKCKUX KYJIbTYPHBIX
3JIEMEHTOB M UCJIaMCKOW JYXOBHOCTH, a TAKXKE YTO
€ro y4YyeHUE OKa3aj0 3HAYUTENIbHOE BIMSIHHME Ha

pasBuTtHe  CcypMHCKMX  IUKOJI B  PErHoHE
Tpancokcanun. B cratee  paccmaTpuBaroTcs
NOKTPHHAIBHBIE  TPAAWIUM  Takux  Quryp,

MPU3HAHHBIX JTYXOBHBIMHM HAacTaBHUKaMu SlcaBw,
kak Myxamman wOH Anm at-Tupmmsu u Xomka
Ocyd Xamamanm, u ux poias B (popMHpOBaHHH
JlyXOBHOTO MupoBo33penus ScaBu. Kpome Toro,
aHAMM3WpYyeTCsT  MecTo  Hacienauss  SlcaBu B
cyduiickoit nuTepaType, OCOOCHHO JIyXOBHO-
STUYECKAast u neJaroruyeckas GbyHKIHSA
TIPOU3BENCHUS «/[usan-u Xuxmem». B
HCCIIEIOBAaHUM MOJAYEPKUBAETCSl 3HAUCHHE MO33UH,

YCTHOM KyJIbTYpHl M HHCTUTYTa JyXOBHOIO
HACTaBHUYECTBA B (dopMupoBaHUH u
pacripocTpaHeHHH — cyuiickoil  Tpagunuu. B

3aKJIIOYCHNUE YUCHHC SlcaBu paccMaTpuBaACTCA Kak
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YHUBEpCAJIbHOE JYXOBHOE SBJICHUE, OKa3aBIlee KiaroueBble caoBa: Xomka Axwmen Scasw,

3HAYUTEJIbHOE BIIMSIHUE HE TOJHKO Ha TIOPKCKHUH cypusm, Tpancokcanus, «/Juean-u Xuxmempy,
MHp, HO ¥ Ha Pa3BUTHE MCIAMCKOIO MUCTHULIU3MA B Xomxa FOcydp Xamanmann, Myxamman at-Tupmusm,
LIEJIOM. SlcaBuiickuii TapuKat, UCIAMCKHI MUCTULIU3M.

Introduction. Khwaja Ahmad Yasawi was a central figure in the development of
Sufism in Central Asia. His synthesis of Turkic cultural elements with Islamic spirituality laid
the foundation for the Yasawi order, which influenced both Turkic and Persian-speaking
regions. This paper examines the role of Khwaja Ahmad Yasawi and his predecessors, such
as Muhammad ibn Ali al-Tirmidhi and Khwaja Yusuf Hamadani, in shaping Sufism in
Central Asia, focusing on the doctrinal and spiritual contributions that continue to resonate
today.

Transoxiana, a region of immense historical and cultural significance, was pivotal in
the early development of Sufism within the Islamic world. Positioned at the crossroads of
Persian, Turkic, and Central Asian cultures, it became a fertile ground for the evolution of
mystical thought. Among the early Sufi figures in Transoxiana, Khwaja Ahmad Yasawi’s
contributions remain a cornerstone of Central Asian mysticism. This paper explores the
foundational role of Yasawi and his spiritual predecessors, such as Muhammad ibn Ali al-
Tirmidhi and Khwaja Yusuf Hamadani, while examining how his teachings shaped the Sufi
orders in this region.

Transoxiana, a key geographical region, was pivotal in the early development of
Sufism in the Islamic world. The region, with its historical position at the intersection of
several cultures, contributed significantly to the evolution of mystical thought. Among the
early Sufi figures in Transoxiana, Khwaja Ahmad Yasawi’s contributions remain a
cornerstone of Central Asian mysticism. This section will explore the foundational role of
Yasawi and his spiritual predecessors, such as Muhammad ibn Ali al-Tirmidhi and Khwaja
Yusuf Hamadani.

Muhammad ibn Ali al-Tirmidhi, known as al-Hakim al-Tirmidhi, was a notable Sufi
of the 3rd century Hijri (9th century CE), born in Tirmidh. During his travels to Khorasan and
Irag, he became acquainted with the Sufis of Khorasan, including Abu Turab al-Nakhshabi,
Ahmad Khazroiyeh, and Yahya ibn Muadh Razi, and benefited from their teachings. He later
returned to his hometown of Tirmidh, where he passed away. According to Zarinkoob (1978),
Tirmidhi is considered the founder of the Hakimiyya order, and his followers emulate his
teachings. Many of his works are centered around Islamic mysticism, and even the hadiths he
narrates in his works are derived from mystical interpretations (Tirmidhi, 1379: 22). In
addition to his renowned disciples in Transoxiana and Khorasan, later Sufi orders such as the
Nagshbandi also were influenced by his ideas (Jami, 1375: 118-119).

Khwaja Yusuf Hamadani (440-535 AH / 1049-1140 CE) is another famous mystic
from Transoxiana in the 5th and 6th centuries Hijri (11th and 12th centuries CE). His path and
practices became a source of inspiration for other mystics and Sufi orders. He had moved
from western Iran to Khorasan and Transoxiana, and due to his fame, his mystical ideas
quickly gained widespread acceptance among both the

Turkic and Tajik people. He became the source of significant changes in the Sufi
orders, and his followers established the Yassawi and Khwajagan orders in Transoxiana.

Khwaja Yusuf was born in 440 or 441 AH / 1049 or 1050 CE in one of the villages of
Hamadan, Iran. At the age of eighteen, he traveled to Baghdad and then to Isfahan, where he
listened to many hadiths. After a period, he traveled to Samarkand, Bukhara, and Merv, where
he practiced asceticism (Kashfi, 2536: 14/1). In Sufism, he is linked to

Sheikh Abu Ali Farami, a famous mystic of the 5th century Hijri (11th century CE) and a
prominent figure in the Sufi orders of Khorasan (Jami, 1375: 375; Kashfi, 2536: 14/1;
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Dovlatshah Samargandi, n.d.). His teachings are also regarded as part of the Hanafi school of
thought (Darashkoh, 1878: 75).

Khwaja Yusuf spent the later years of his life in Transoxiana, constantly traveling from one city
to another to guide the seekers of the Sufi path. Ultimately, during his final journey from Herat
to Merv, he passed away along the way and was buried in the city of Merv, which is now part of
modernday Turkmenistan (Kashfi, 2536: 14/1; Ibn Khalkan, 1299: 462/2). Khwaja Yusuf had a
khangah (Sufi lodge) in Merv, which, according to Dovlatshah Samargandi, was referred to as
the “Kabah of Khorasan” due to its prestige (Dovlatshah Samarqandi, n.d., 107). The fame of
Khwaja Yusuf attracted many disciples. In addition to his specific followers, who were
appointed as his deputies and caliphs, the “Four Caliphs” were assigned to lead his Sufi order
one after another. Other disciples also joined his order. His third caliph, Khwaja Ahmad Yasawi,
the founder of the Yasawi order, initially resided in Transoxiana, later moving to Turkestan
where he founded the Yasawi order (Kashfi, 2536: 18/1).

Samargandi (1334: 8-9) regards Khwaja Ahmad Yasawi as the true founder of the
Khwajagan lineage, which later became known as the Nagshbandi order. Khwaja Abdulkhaliq is
rightly considered the central figure of the Khwajagan order and the head of these great mystics
(Kashfi, 2536: 34/1; Safa, 1374: 76/4). His order later reached its peak through the efforts of
major figures of the Nagshbandi order, including Khwaja Bahauddin Nagshband, a prominent
mystic of the 7th and 8th centuries Hijri (13th and 14th centuries CE), Khwaja Mohammad
Parsa, a mystic of the 7th century Hijri (13th century CE), and others (Jami, 1375: 380;
Darashkoh, 1878: 76-77). One of the works authored by Khwaja Abdulkhalig, in both prose and
poetry, is the Risala Sahabiya, which deals with the spiritual stages of his mentor Abu Ya’qub
Yusuf Hamadani (Nafisi, 1344: 111/1).

Khwaja Ahmad Yasawi’s founding of the Yasawi Sufi order in Turkestan is a pivotal
moment in the history of Islamic mysticism. The spread of his teachings across the region had a
profound impact on both the Turkic and Persian-speaking worlds. This section examines the
theological and doctrinal contributions of Yasawi, as well as the methodologies he employed in
his teachings, including his use of poetry and his efforts to integrate local traditions with Islamic
spirituality.

The Divan Hikmat: Key Work of Khwaja Ahmad Yasawi

In his childhood, Ahmad moved to the city of Yasi, one of the eastern forts of Turkestan,
where he settled (Khonji, 1341: 88; Hashem Pour Subhani, 1377: 117/7). In the historical
geography of the lands of the Eastern Caliphate, Guy Le Strange writes:

“About a day’s journey north of Atrar, on the right bank of the Syr Darya, there was a

city called ‘Shawghir,” which Muslim geographers describe as a large place with an extensive
village, fortified walls, and a grand mosque in the market. Recent geographers have not
mentioned Shawghir, but based on its location and its mention by Sharaf al-Din Ali Yazdi, it can
be identified with Yasi” (Le Strange, 1364: 517; Ahmadian Shalchi, 1378: 340).
In Yasi, Ahmad attracted the attention of Baba Arslan Baba (Arslan, one of the prominent Sufi
masters of the area), and in his company, he made significant spiritual progress (Kashfi, 2536:
18/1). After Baba Arslan’s death, Ahmad traveled to Bukhara, where he joined the service of
Khwaja Yusuf Hamadani and became one of his disciples. In his service under Khwaja Yusuf
Hamadani, Ahmad reached spiritual completion and guidance. After the deaths of the first two
caliphs of the Sheikh, namely Khwaja Abdullah Bargi and Khwaja Hassan Andaqi, Ahmad
became the third caliph of the Sheikh and began guiding people in Bukhara (Kashfi, 2536: 18/1).
Later, by the Sheikh’s will, Ahmad was sent to the city of Yasi in Turkestan, where he advised
his disciples to follow and stay in the company of Khwaja Abdulkhaliq al-Ghujdawani, the
fourth caliph of Khwaja Yusuf Hamadani (Jami, 1375: 377).

Khwaja Ahmad spent the rest of his life in Yasi, where he gathered a following and
founded the Yasawi order in Turkestan. He is often referred to as the “Elder of Turkestan” (Attar
Nishaburi, 1375: 176). According to one account, “Eighty-eight saints perfected themselves
under Khwaja Ahmad Yasawi” (Samarqandi, 1334: 91).
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The Legacy and Modern Scholarship on Khwaja Ahmad Yasawi

In his book Nazm and Nasr in Iran and in the Persian Language until the End of the 10th
Century, Saeed Nafisi writes:

Sheikh Zakariya Yasawi was a descendant of Sheikh Ahmad Yasawi, the famous Turkish
mystic of the 6th century Hijri (Nafisi, 1344: 632/1).

Khwaja Ahmad Yasawi spent the later years of his life in the city of Yasi and passed away
there in the early 6th century Hijri (12th century CE). In the late 8th century Hijri (14th century
CE), under the orders of Amir Timur, a magnificent shrine was built over his tomb, which still
stands today (Le Strange, 1364: 517; Yazdi, 1387: 861/1-862). His tomb in Yasi, located in
present-day Turkestan (southern Kazakhstan), is one of the holiest pilgrimage sites for Muslims
in Central Asia (Ahmadian Shalchi, 1378: 332). In addition to Khwaja Ahmad Yasawi, his wife
and Rabia Sultan Begum, the granddaughter of Timur, are also buried near him (Hashem Pour
Subhani, 1377: 117/7).

In his book Guestbook of Bukhara, Fadlallah ibn Ruzbihan Khonji writes:

“The town of Yasi, which houses the tomb of the holy Sheikh Qutb al-Zaman... Khwaja Ahmad
Yasawi, may his soul be sanctified, is considered a sacred place, equivalent to the Kaaba of
Turkestan. It is the focal point for those on the Sufi path, the gibla for the wise mystics, and
people seek this sacred place as the most esteemed shrine, the Kaaba of their aspirations”
(Khonji, 1341: 129, 256).

Khonji further describes the tomb of Khwaja Ahmad Yasawi in his book as follows:

“The tomb of Khwaja Ahmad Yasawi, may his soul be sanctified, is a Hanfi from the
Shafi’i sect, a Maliki in tradition, and an Ahmadian in doctrine. It is the Kaaba for the travelers
of this path, the gibla of those seeking the truth. The ultimate goal of every seeker is to reach it.
Whoever visits this shrine with sincerity will be led to spiritual fulfillment. The disciple becomes
great and the elder will be guided as a lion in his faith. May Khwaja Yasawi’s soul be sanctified
as the elder of the Sharia and the prophetic path” (same, 1341: 129).

Khonji also states elsewhere in the same book:

“Yasi, better than the garden of Dar al-Salam, became the abode of peace. It is the seat of
the axis of the era, the Sheikh of Islam, and the soul of Khwaja Malik Yasi, Sultan Ahmad, who
greets the spirits of both morning and evening with peace” (Khonji, 1341: 256).

Sharaf al-Din Ali Yazdi writes in his book Zafarnameh:

“His Excellency the Sultan, Timur, visited the village of Yasi to pay homage to Sheikh
Ahmad Yasawi. He generously gave orders for the restoration of this blessed shrine. They laid
the foundation for a grand structure, including a vast high arch with two dome minarets, a square
of 30 yards by 30 yards, and another dome 12 yards by 12 yards. The large dome, connected to
the main one, had four rooms on either side, each measuring 13.5 by 16.5 yards, intended for
congregational prayers and other rooms and facilities. He also commanded that the walls and
dome be adorned with ceramic tiles, and the grave itself be sculpted from white stone, with
intricate carvings. The work was entrusted to the care of Mawlana Ubaidullah Sadr, and as per
the order, the construction was completed in two years. Upon its completion, the place became a
renowned site for pilgrims. The king’s generous donations, including prayers and alms for the
neighbors of the shrine and others in need, were bestowed as acts of kindness” (Yazdi, 1387:
861/1-862; Khwandamir, 1362: 468/3).

In Guestbook of Bukhara, Khonji also acknowledges Timur as the builder of the shrine of
Khwaja Ahmad Yasawi and writes:

“The royal favor of Shahbandi Khan and the infinite generosity extended to the inhabitants of the
blessed shrine of Khwaja Ahmad Yasawi and those residing at his sanctuary led to the sending of
offerings and needs for them, so that the poor and the residents would receive this bounty,
fulfilling their desires, and making it a cause for prayers for prosperity and the establishment of
the prayers of the people” (Khonji, 1341: 129, 260).

In his recent book, Khonji describes the construction of the tomb of Khwaja Ahmad
Yasawi in the following way:
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“Look at the dome of Khwaja Yasawi,

Raised to the peak of the heavens,

Its arch surpasses all,

Together with the celestial vaults of
paradise. Its porch is the envy of the

moon, Its arch lies beneath seven
porticos.

How can | praise its foundation,

When | have never seen anything like it in this
world? Its base is the work of the noble Sayyid, Its
shadow is cast by Khwaja Yasawi.

Oh God, have mercy on my helplessness,

And grant me another chance to see
Yasawi.

Until I lay my face upon the grave of Khwaja,

Like a nightingale, I will weep in the

garden, And if my life is not to be
prolonged, | will lay my face on the pure

tomb.

When my body parts from my soul,

| will be a companion to Khwaja Yasawi in Yasi.”(ibid: 275)

The city of Turkestan has become renowned for the name of “Yasi” due to the presence of
Khwaja Ahmad Yasawi, and in Kazakhstan, the mosque of “Hazrat” in the city of Turkestan
(Yasi) and the tomb of Khwaja Ahmad Yasawi are still considered the most important mosque in
the country (Ahmadian Shalchi, 1378: 334).

Arminius Wamberry, a Hungarian researcher, also believes that in Turkestan, after
Bahauddin, Khwaja Ahmad Yasawi is regarded as the second most prominent saint, and he is
highly revered in Khujand (Wamberry, 1380: 389). In any case, it must be said that the tomb of
Khwaja Yasawi in Turkestan is regarded as the “Kaaba of Turkestan,” a place of pilgrimage that
has always been a sanctuary for the followers of the Yasawi Sufi path.

The Yasawi Sufi Path and Its Ideas

Khwaja Ahmad Yasawi should be considered the greatest Turkish Sufi of Turkestan and
the founder of the Yasawi order. He succeeded in spreading his teachings in an environment
influenced by great Iranian mystics, namely in Bukhara, as well as in a region dominated by
Turkic culture. His path grew significantly due to his effective method of propagation. He
established his order in a purely Turkic region, and thus, to promote his teachings, he had to
employ methods that would resonate with the hearts of his Turkic followers. As a result, he used
poetry both to teach Islamic principles and to spread the ideas of Sufism. These types of poems
were highly effective in conveying his message.

The greatest work attributed to Khwaja Ahmad Yasawi is called Hikmat (Wisdom), and
the collection of poetry that emerged from it is known as the Divan Hikmat (The Book of
Wisdom). In this work, Khwaja Ahmad Yasawi has written Sufi themes and ideas in the
Chagatai Turkish language. The Eastern Turks refer to poetry written in the style of Khwaja
Ahmad Yasawi’s speech as Hikmat, meaning religious poetry. In the Divan Hikmat, wisdom,
advice, and will are expressed along with the general principles of humanity and the goodness of
social relationships in the form of poetry. Overall, there is a clear emphasis on the four
fundamental pillars of Sufism: Sharia (Islamic law), Tarigah (spiritual path), Hagiqat (truth), and
Marifah (knowledge) (Hashem Pour Subhani, 1377: 117/7).

In any case, these Hikmat poems, which are composed of two elements—Islamic (Sufi)
and national (i.e., ancient Turkic folk literature)—caused the Turks to attribute a sense of
sanctity to them. The preservation, memorization, and dissemination of these Hikmat poems
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among the Turks contributed to the rapid spread of the Yasawi order and its practices (Wali,
1376: 187).

This path not only thrived among the Turks beyond the Syr Darya but also, because the
Turks had settled in the cities of Transoxiana during this period, the Yasawi order, with its
unique method of propagation, also gained followers among the Turks in Transoxiana. In
addition to Khwarezm, the order became a widely practiced and dominant faith in the region of
the Syr Darya and Ferghana, and it maintained strong ties with the Qarakhanid rulers (same:
182). According to the author of the book Samriya, the tomb of the blessed Imam Ali Soghdi in
the region of Kashmikan is where the lineage of Khwaja Ahmad Yasawi is said to have
originated. The Mokhles Khan order, which was one of the successors of Sheikh Qasim and
Sheikh Aziran, also leads back to Khwaja Ahmad Yasawi (Samargandi, 1331: 41).

Additionally, some sources mention that Sheikh Qashm, a follower of Khwaja Bahauddin
Nagshband in Bukhara, and Sheikh Ali Lala Samargandi (d. 642 AH / 1244 CE), who later
joined the service of Sheikh Najm al-Din Kubra, are considered to be among the caliphs of
Khwaja Ahmad Yasawi and his order (Jami, 1375: 383 and 436).

In terms of beliefs, it should be noted that the Yasawi order embraced all the intellectual,
doctrinal, and fundamental principles of Sunni Islam, considering adherence to these principles a
condition of faith and belief (Wali, 1376: 175). The Turkish scholar, “Kopriilii,” believes:

“On one hand, Khwaja Ahmad Yasawi was influenced by the Malamatiyya (a Sufi
movement) of Khorasan, and on the other hand, he was affected by the Shiite currents dominant
in Eastern Turkestan and the vicinity of the Syr Darya. He had a broad and liberal Sufi
philosophy. However, despite this, his order took on a more orthodox religious nature in the
major Sunni centers of Transoxiana and Khwarezm” (Kopriilii, 1945: 15-210).

As previously mentioned, Ruzbihan Khonji, in his Guestbook of Bukhara, in verses
describing the tomb of Khwaja Ahmad Yasawi, refers to all followers of Sunni sects, including
Hanafi, Shafi’i, and Maliki, as disciples of Khwaja Ahmad Yasawi (Khonji, 1341: 257). This
shows that Khwaja Ahmad, like other Sufis, was not tied to a particular sect, and his guidance
encompassed the broader spectrum of Islamic sects.

The disciples of Khwaja Ahmad, who were sent during his lifetime as his caliphs to Turkic
lands to spread his order, used the same method as their master—employing simple language to
reach the masses. Bartold (1376: 163) mentions that the first caliph of Khwaja Ahmad, Mansur
Ata (d. 594 AH / 1198 CE), was the son of Baba Arslan, who was succeeded by his sons, Abdul
Malik Khwaja and Taj Khwaja, who continued to spread his order. Said Ata (d. 615 AH / 1218
CE) was the second caliph of Khwaja Ahmad. Sufi Mohammad Daneshmand, the third caliph of
Khwaja, held the position of spiritual leader for many years. The fourth caliph, Hakim Ata, one
of the senior Sufi masters of the Turks, was known by the name Suleiman and the title Hakim.
His wisdom, expressed in Turkish, became famous and well-known in Turkestan. One of the
most famous disciples of Hakim Ata, Zangi Ata (d. 656 AH / 1258 CE), also followed the path
of Khwaja Ahmad (Kashfi, 2536: 19/122; Hashem Pour Subhani, 1377: 117/7).

Therefore, through the efforts of Khwaja Ahmad Yasawi, his caliphs, and his disciples, such
as the “Babas,” “Atas,” and “Ishans,” Islam spread widely among the Turkic tribes of
Transoxiana, including the nomadic Kyrgyz and Kazakh tribes along the Syr Darya, as well as
the Tatars of the VVolga region, and also among the Turks of Anatolia and Azerbaijan (Akinar).

The greatest work attributed to Khwaja Ahmad Yasawi is called Hikmat (Wisdom), and the
collection of poetry that emerged from it is known as the Divan Hikmat (The Book of Wisdom).
In this work, Khwaja Ahmad Yasawi has written Sufi themes and ideas in the Chagatai Turkish
language. The Eastern Turks refer to poetry written in the style of Khwaja Ahmad Yasawi’s
speech as Hikmat, meaning religious poetry. In the Divan Hikmat, wisdom, advice, and will are
expressed along with the general principles of humanity and the goodness of social relationships
in the form of poetry. Overall, there is a clear emphasis on the four fundamental pillars of
Sufism: Sharia (Islamic law), Tarigah (spiritual path), Hagigat (truth), and Marifah (knowledge)
(Hashem Pour Subhani, 1377: 117/7).
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In any case, these Hikmat poems, which are composed of two elements—Islamic (Sufi) and
national (i.e., ancient Turkic folk literature)—caused the Turks to attribute a sense of sanctity to
them. The preservation, memorization, and dissemination of these Hikmat poems among the
Turks contributed to the rapid spread of the Yasawi order and its practices (Wali, 1376: 187).

This path not only thrived among the Turks beyond the Syr Darya but also, because the
Turks had settled in the cities of Transoxiana during this period, the Yasawi order, with its
unique method of propagation, also gained followers among the Turks in Transoxiana. In
addition to Khwarezm, the order became a widely practiced and dominant faith in the region of
the Syr Darya and Ferghana, and it maintained strong ties with the Qarakhanid rulers (same:
182). According to the author of the book Samriya, the tomb of the blessed Imam Ali Soghdi in
the region of Kashmikan is where the lineage of Khwaja Ahmad Yasawi is said to have
originated. The Mokhles Khan order, which was one of the successors of Sheikh Qasim and
Sheikh Aziran, also leads back to Khwaja Ahmad Yasawi (Samargandi, 1331: 41).

Additionally, some sources mention that Sheikh Qashm, a follower of Khwaja Bahauddin
Nagshband in Bukhara, and Sheikh Ali Lala Samargandi (d. 642 AH / 1244 CE), who later
joined the service of Sheikh Najm al-Din Kubra, are considered to be among the caliphs of
Khwaja Ahmad Yasawi and his order (Jami, 1375: 383 and 436).

Khonji also describes the construction of the tomb of Khwaja Ahmad Yasawi in the
following way:

“Look at the dome of Khwaja Yasawi,

Raised to the peak of the heavens,

Its arch surpasses all,

Together with the celestial vaults of
paradise. Its porch is the envy of the
moon, Its arch lies beneath seven
porticos.

How can | praise its foundation,

When | have never seen anything like it in this
world? Its base is the work of the noble Sayyid,
Its shadow is cast by Khwaja Yasawi.

Oh God, have mercy on my helplessness,
And grant me another chance to see
Yasawi.

Until I lay my face upon the grave of Khwaja,
Like a nightingale, I will weep in the
garden, And if my life is not to be
prolonged, | will lay my face on the pure
tomb.

When my body parts from my soul,

I will be a companion to Khwaja Yasawi in Yasi.”
(ibid: 275)

The city of Turkestan has become renowned for the name of “Yasi” due to the presence of
Khwaja Ahmad Yasawi, and in Kazakhstan, the mosque of “Hazrat” in the city of Turkestan
(asi) and the tomb of Khwaja Ahmad Yasawi are still considered the most important mosque in
the country (Ahmadian Shalchi, 1378: 334).

Arminius Wamberry, a Hungarian researcher, also believes that in Turkestan, after
Bahauddin, Khwaja Ahmad Yasawi is regarded as the second most prominent saint, and he is
highly revered in Khujand (Wamberry, 1380: 389). In any case, it must be said that the tomb of
Khwaja Yasawi in Turkestan is regarded as the “Kaaba of Turkestan,” a place of pilgrimage that
has always been a sanctuary for the followers of the Yasawi Sufi path.
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The Yasawi Sufi Path and Its Ideas

Khwaja Ahmad Yasawi should be considered the greatest Turkish Sufi of Turkestan and the
founder of the Yasawi order. He succeeded in spreading his teachings in an environment
influenced by great Iranian mystics, namely in Bukhara, as well as in a region dominated by
Turkic culture. His path grew significantly due to his effective method of propagation. He
established his order in a purely Turkic region, and thus, to promote his teachings, he had to
employ methods that would resonate with the hearts of his Turkic followers. As a result, he used
poetry both to teach Islamic principles and to spread the ideas of Sufism. These types of poems
were highly effective in conveying his message.

Khwaja Ahmad Yasawi spent the later years of his life in the city of Yasi and passed away
there in the early 6th century Hijri (12th century CE). In the late 8th century Hijri (14th century
CE), under the orders of Amir Timur, a magnificent shrine was built over his tomb, which still
stands today (Le Strange, 1364: 517; Yazdi, 1387: 861/1-862). His tomb in Yasi, located in
present-day Turkestan (southern Kazakhstan), is one of the holiest pilgrimage sites for Muslims
in Central Asia (Ahmadian Shalchi, 1378: 332). In addition to Khwaja Ahmad Yasawi, his wife
and Rabia Sultan Begum, the granddaughter of Timur, are also buried near him (Hashem Pour
Subhani, 1377: 117/7).

In his Guestbook of Bukhara, Fadlallah ibn Ruzbihan Khonji writes:

“The town of Yasi, which houses the tomb of the holy Sheikh Qutb al-Zaman... Khwaja
Ahmad Yasawi, may his soul be sanctified, is considered a sacred place, equivalent to the Kaaba
of Turkestan. It is the focal point for those on the Sufi path, the gibla for the wise mystics, and
people seek this sacred place as the most esteemed shrine, the Kaaba of their aspirations”
(Khonji, 1341: 129, 256).

Khonji further describes the tomb of Khwaja Ahmad Yasawi in his book as follows:

“The tomb of Khwaja Ahmad Yasawi, may his soul be sanctified, is a Hanfi from the Shafi’i
sect, a Maliki in tradition, and an Ahmadian in doctrine. It is the Kaaba for the travelers of this
path, the gibla of those seeking the truth. The ultimate goal of every seeker is to reach it.
Whoever visits this shrine with sincerity will be led to spiritual fulfillment. The disciple becomes
great and the elder will be guided as a lion in his faith. May Khwaja Yasawi’s soul be sanctified
as the elder of the Sharia and the prophetic path” (same, 1341: 129).

Khwaja Ahmad Yasawi, a significant figure in Central Asian Sufism, has had a profound
influence not only in the Turkic-speaking world but also across the broader Islamic world. His
spiritual journey, teachings, and literary contributions, especially through his Divan Hikmat,
have earned him a lasting legacy that continues to resonate within Sufi traditions. Persian
sources and research have long recognized Khwaja Ahmad Yasawi’s role in the development of
Sufism, exploring both the historical and spiritual dimensions of his life and work. This article
examines Khwaja Ahmad Yasawi’s legacy as reflected in Persian literature and scholarship,
focusing on his contributions to Islamic mysticism and the development of Sufi orders.

Khwaja Ahmad Yasawi’s teachings have been documented and discussed extensively in
Persian sources. His order, the Yasawi Sufi order, became a key component of the spread of
Sufism in Central Asia, and his contributions were acknowledged by Persian scholars and
mystics. In particular, Persian sources emphasize his ability to integrate Islamic spirituality with
Turkic cultural elements, which made his teachings resonate deeply with the Turkic tribes of
Central Asia.

One of the key sources that reflects his importance is the Divan Hikmat (The Book of
Wisdom), a collection of poetry written in the Chagatai Turkish language, where Khwaja Ahmad
Yasawi presents his mystical ideas and spiritual guidance. Persian scholars have discussed his
Hikmat as an embodiment of Islamic spirituality and moral wisdom, often recognizing his work
for its emphasis on the four pillars of Sufism: Sharia (Islamic law), Tarigah (the spiritual path),
Haqiqgat (truth), and Marifah (knowledge). These principles formed the foundation of the Yasawi
path and were later integrated into the teachings of other Sufi orders, such as the Nagshbandi and
Bektashi orders.
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While the Yasawi order was initially influenced by the cultural and spiritual dynamics of
Turkestan, it spread widely across Central Asia, reaching beyond the Syr Darya and into the
regions of Khwarezm, Ferghana, and Khujand. Persian historians and Sufi scholars have long
studied how Khwaja Ahmad Yasawi’s teachings were integrated into Persian cultural and
religious life. His legacy is often seen as one of religious inclusivity and flexibility, as his order
embraced the Sunni tradition while fostering a broader spiritual openness that incorporated
various Islamic sects and beliefs.

In the Persian historical narrative, Khwaja Ahmad Yasawi is frequently depicted as a
symbol of mystical unity and religious tolerance. His emphasis on dhikr jali (loud remembrance
of God) in contrast to the dhikr khafi (silent remembrance) practiced by other Sufi orders, such
as the Nagshbandi, also highlights his distinctive spiritual methodology. Persian scholars have
noted that this emphasis on public dhikr helped make Sufism more accessible to the masses,
creating a broader spiritual following among the Turkic people.

Khwaja Ahmad Yasawi’s influence is not limited to the spiritual realm but extends to the
literary sphere as well. Persian scholars have studied his Divan Hikmat for its profound spiritual
insights and its ability to blend Persian mystical thought with Turkic poetic traditions. The
Persian language played a crucial role in interpreting and disseminating Yasawi’s teachings
throughout the Islamic world.

In particular, Persian mystics and scholars in the 13th and 14th centuries were influenced by
the Yasawi order’s teachings on the importance of the relationship between the seeker and the
Divine. Persian Sufi poetry from this period, especially the works of poets such as Rumi and
Hafez, bears the marks of Yasawi influence in its emphasis on love, truth, and the mystical quest

In addition to historical studies, Persian researchers have also explored Yasawi’s influence
on contemporary Sufism. Many modern scholars in Iran, Afghanistan, and Central Asia continue
to investigate his legacy as part of a broader discourse on Islamic mysticism. His emphasis on
dhikr, spiritual purification, and the integration of Islamic law with mystical practice remains
relevant to contemporary spiritual seekers, particularly those within the Sufi tradition.

Khwaja Ahmad Yasawi’s spiritual contributions and his role in the development of Sufism
have been widely acknowledged in Persian sources and research. His teachings, which integrated
Islamic mysticism with Turkic folk traditions, not only helped spread Islam among the Turkic
tribes of Central Asia but also had a profound impact on the development of Sufi orders in the
wider Islamic world. His Divan Hikmat continues to be a significant work in both the spiritual
and literary traditions of the region. Today, Khwaja Ahmad Yasawi’s legacy remains an integral
part of Islamic mysticism, and his influence can still be seen in the spiritual practices and
scholarly research of Persian-speaking regions.

One of the sources that provides information about Khawaja Ahmad Yasawi is a work titled
Mir’at al-Qulub, attributed to Sufi Muhammad Daneshmand. The manuscript of this work is
preserved in the collection of Hamid Soleimani at the Institute of Oriental Studies, known as the
Abu Rayhan Biruni Academy of Sciences in Uzbekistan, under reference number 3004/1. Mir’at
al-Qulub is one of the first scholarly works to analyze and investigate the principles and rules of
Yasawiyya teachings. It also mentions that this work is based on the sermons of Khawaja Ahmad
Yasawi. The text begins with the beautiful introduction: “In the name of God, the Most
Gracious, the Most Merciful! Praise be to Allah, the All-Hearing, the All-Knowing, and Glory be
to Allah, the Creator, the Generous. Know that the compiler of this treatise is the great Sufi
Muhammad Daneshmand, a proof of the Shari’a and the epitome of the scholars of the path. It is
recorded in the books of trusted scholars and esteemed sheikhs that this noble Sufi Muhammad
Daneshmand quoted these words from Sultan al-‘Arifin and Qutb al-Aqtab on Earth, Khawaja
Ahmad Yasawi (may God’s mercy be upon him).”

As indicated in the introduction of this treatise, its compiler, Sufi Muhammad Daneshmand,

who lived in the twelfth century, is acknowledged as a proof of the Shari’a and a
distinguished scholar of the Sufi path. It is noteworthy that in this work, Ahmad Yasawi is
referred to as “Qutb al-Aqtab” (the Pole of Poles on Earth) and “Sultan al-*Arifin” (the Sultan of
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the Gnostics). It is important to remember that for over ten centuries, Khawaja Ahmad Yasawi
has deserved the title of “Sultan al®Arifin.”

The second credible source that refers to the spiritual stature of Khawaja Ahmad Yasawi is
the Tadhkira of “Nasa’im al-Mahabbat” by Amir Ali-Shir Nava’i. Amir Ali-Shir Nava’i, a
scholar and secretary of classical Uzbek literature, in his Tadhkira titled Nasa’im al-Mahabbat,
which is a free translation of Nafahat al-Uns by Molana Jami, written between 1495-1496,
mentions the 611th (six hundred and eleventh) divine scholar and writes: “Khawaja Ahmad
Yasawi, whose tomb is sacred, is the sheikh of the sheikhs of Turkistan. His ranks were high, his
miracles numerous and countless. He had many disciples and followers, and both kings and
beggars were devoted to him. He was among the companions of Imam Yusuf Hamadani (may
God sanctify his soul), had companionship with Abdul Khaliq al-Ghujdawani (may God sanctify
his soul), and received spiritual benefit from him, joining the ranks of Khawaja Abdullah al-
Baraqgi and Khawaja Hassan Andaqi (may God sanctify their souls), all of whom were disciples
of Imam Yusuf Hamadani (may God have mercy on him). Each of them, who attained greatness,
was a companion of his. Among the great sheikhs of his time, many reached perfection under his
guidance. Sheikh Raziuddin Ali Lala (may God sanctify his soul) after serving Sheikh
Najmuddin Kubra (may God have mercy on him), continued his spiritual path under Khawaja
Ahmad Yasawi (may God sanctify his soul) and completed his mystical journey with his
guidance. His tomb is located in Yasa and is the prayer direction for the people of Turkistan.”
(Nava’i, Ali-Shir, 1968: 153)

Fakhruddin Ali Safi of the tenth century, in his important work Al-Hayat, which serves as a
major source about the sheikhs of the Yasawi path, begins with the mention of Khawaja Yusuf
Hamadani. Fakhruddin Ali Safi writes about Khawaja Ahmad Yasawi: “Khawaja Ahmad
Yasawi was the third caliph of the caliphs of Yusuf Hamadani (may God sanctify their souls).
The Turks called him Ata Yasawi, and the Turkish term ‘Ata,” meaning ‘father,” was used for
great sheikhs. He was born in Yasa, the city where his life and spiritual journey reached their
peak under the guidance of Khawaja Yusuf.” (Fakhruddin Safi, 2003: 15)

Another source that provides information about Khawaja Ahmad Yasawi is the work
Tadhkirayi Nagshbandiya by Tahir Ishani, written in 1746-1747. In it, he states: “In describing
the life of Khawaja Ahmad Yasawi (may God sanctify his soul), he was a significant figure
among the sheikhs of the Turks, hidden from worldly sight, a companion of angels, and a guide
to both general and special followers. He was the third caliph and successor of Khawaja Yusuf
Hamadani, and the Turkish people called him Ata Yasawi, a term that means ‘father,” used for
great spiritual leaders.”

Tahir Ishani further writes: “Khawaja Ahmad Yasawi had divine signs and miracles. As a
child, he was under the care of the alchemical master Arslan Baba (may God sanctify his soul),
who was an eminent figure among the Turkish sheikhs. There is a well-known narration that
Arslan Baba, upon receiving a divine sign from the Prophet Muhammad (peace be upon him),
began to educate Khawaja Ahmad Yasawi. After Arslan Baba’s passing, Khawaja Ahmad
Yasawi, following the divine blessing of his master, journeyed to Bukhara and became a disciple
of Khawaja Yusuf Hamadani, completing his spiritual path and attaining perfection.” (Tahir
Ishani, 1746-1747, manuscript, page 76)

In his work Khazinat al-Asfiya, written in 1864, Ghulam Sarwar Lahori states: “In both
outward and inner knowledge, he was highly capable, having attained complete asceticism,
piety, and a high degree of purity. He held an esteemed rank in both Shari’a and Tariqah. He
received the cloak of spiritual succession from Khawaja Abu Yusuf Hamadani (may God
sanctify his soul), and after the passing of that illuminated guide, he took the seat of leadership
and guidance. He was born in the city of Yasa in Turkistan. During his childhood, he was under
the spiritual care of Arslan Baba, a prominent figure among the Turkish sheikhs, who, following
the guidance of the Prophet Muhammad (peace be upon him), educated him in both outward and
inward spiritual practices. Khawaja Ahmad Yasawi served under Arslan Baba and, after his
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death, traveled to Bukhara, where he completed his spiritual journey under Khawaja Yusuf
Hamadani and reached perfection.”

Khwaja Ahmad Yasawi remains a central figure in the development of Sufism, particularly
in Central Asia. His innovative approach to mysticism, which blended Islamic spirituality with
Turkic cultural elements, laid the groundwork for the Yasawi order. The *Divan Hikmat* serves
as both a spiritual guide and a testament to Yasawi’s deep connection with the people of Central
Asia. His teachings continue to resonate within contemporary Sufism, particularly among the
Turkic-speaking communities. This study has shown that Yasawi’s integration of Islamic law
with mystical practices was a key factor in the rapid spread of his order. Furthermore, the
preservation of his teachings through poetry, particularly in the *Divan Hikmat*, ensured their
continued influence throughout the centuries. Yasawi’s legacy is not only visible in the
continued reverence for his tomb in Turkestan but also in the spiritual practices of modern Sufi
communities.
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AHMED YESEVI HIKMETLERI PERSPEKTIFINDEN 21. YUZYILDA KAZAK ETNO-
KULTUREL KIMLIGI VE TOPLUMSAL BUTUNLUK: CAGDAS MEYDAN
OKUMALARVE YESEVI’NIN MIRASI

Angarna. byn Oasamamama Koxka Axmer
Scaymnin  xukMmerTepiHiH  kahaHmaHy, Kenen
MOJICPHU3AITHS JKOHE HUACHTU(QUKAITHSIIBIK
cascaTTapJbplH  KbICBIMBbI  KarmabiHaarel X XI
FachIpJarsl Ka3ak KOFaMBIHA STHOMJJIECHHU
OIpereiylikTi cakTay MEH KOFaMIBIK TYTACTBHIKTBI
HBIFAUTYNAFbl  CTPATCTHSUIBIK — POJ  TaJlJaHaJbl.
Kaszakcran Toyenci3fik aifaHHaH KEWiH TIT MeEH
MOICHU MYpaHBI CaKTay, OpTYPJi ATHUKAIBIK TOITAp
apaceIHAArBl  VHJICCIMAUTIKTI KaMTaMachl3 €Ty,
QIIEYMETTIK-9KOHOMUKAIBIK ~ TCHCI3OIKTepOl KOO
KoHe >kahaHIBIK BIKHANAAp >KargaifblHAa YIITTHIK
OipereimiKTi HBIFAWTY CHSAKTHI KONKBIPIBl CBHIH-
KaTepiaepMeH Oerme-Oer  keiyze. basamamana
Scayunmiy Te3IMIUTIK, omineT, OIipiik, pyXaHd
TEPEHIIK JKOHE aJaM CYHICHeHIIUTIrT  CeKiIIi
omMOebarn XMKMETTEePiHIH Ka3aK MOICHHETIHIH Heri3ri
TETIKTEPiH HOPJCHIIPIN, YITTHIK OipereiiKTiH
TYPaKTBUIBIFBIH KaMTaMachl3 €TylIe opi KOFaMJIbIK
KeNiciM/II KyLIeWTyAe Ka3ipri 3amaHra caii Oarmap
YCBIHATBIHBI  KapacTeIpeiIiagel. COHBIMEH —KaTap,
TUpPIaHIBIPY ajbll KeIreH JXaHa HACHTH(UKAIISL
¢dopmamapel  MeH  JKacTtap  KYHIBUIBIKTApBIHBIH
esrepyl  adceiHma Slcaym  UmiMIepiHiH ~— KaiiTa
maiipIMIaTy oJeyeTi TankbuiaHb, XXI FackIpaarbl
Ka3aK KOFaMbIHJIa Ke3/IeCETIH OipereiiiKTiH ancipeyi,
QJICYMETTIK TOJSAPH3AIMS KOHE MOJICHH JKATTaHY
CHSIKTBI ~ MACEJeJepre INPAKTHKAIBIK —IMICHIiMaep
ismeneni. basngamama Slcaym  UTiMAepiHiH Tk
MOJIEeHM Mypa FaHa emec, coHbIMeH Oipre XXI
FachIpAaFrsl Ka3aK KOFAMBIHBIH Oipereiiik 1meH
TYTACTHIK MOCEJIENIepiHe KATBICTBI ~CTPATETHSIIBIK
AHATUTHKAJIBIK KOHE MOPAIBABIK HETi3 YCHIHATBHIHBI
JIQJIEIICHE ],

Kinr cezgep: Axmer fcaym, «/luyaHu XuKMeT»,
STHOMOIEHH Oiperciilik, COMBUIBIK, TO3IMJLIIK,
YITTHIK Oipereiik, xahannany, uaeHTH()UKAINASITBIK
cascarrap, HH(PIAHABIPY, QJIICYMETTIK IMOJIIPH3ALIHS.

Abstract. This paper analyzes the strategic role of
Khoja Ahmed Yassawi’s wisdom in preserving
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ethno-cultural identity and strengthening social
cohesion in the 21st century Kazakh society under
the pressure of globalization, rapid modernization,
and identity politics. After gaining independence,
Kazakhstan faces multidimensional challenges such
as preservation of language and cultural heritage,
harmonization between different ethnic groups,
elimination of socio-economic inequalities, and
consolidation of national identity in the face of global
influences. The paper examines how Yesevi’s
universal wisdoms of tolerance, justice, unity,
spiritual depth, and love of humanity offer
contemporary guidance in nurturing the fundamental
dynamics of Kazakh culture, both in ensuring the
sustainability of national identity and fostering social
cohesion. It also discusses the potential for a
reinterpretation of Yesevi’s teachings in the context
of new forms of identification brought about by
digitalization and the changing values of youth, and
seeks practical solutions to the problems of identity
erosion, social polarization, and cultural alienation
facing 21st century Kazakh society. The paper argues
that Yesevi’s teachings are not only a cultural
heritage, but also offer a strategic analytical and
moral framework for addressing the problems of
identity and integrity of 21st century Kazakh society.

Keywords: Ahmad Yassavi, Divan-i
Hikmet, Ethno-cultural Identity, Sufism, Tolerance,
National Identity, Globalization, Identity Politics,
Digitalization, Social Polarization.

AHHOTaNMA. B JTAHHOM OKJIajae
aHaJIM3MpyeTcsl CTpaTeruueckas pojb XUKMETOB
X 0K Axmena SlcaBu B COXpaHEHUU

ITHOKYJIBTYP HOH HUACHTUYHOCTU W YKPCIUICHUHN

OOIIIECTBEHHOI0  €IMHCTBA B  Ka3aXCTAaHCKOM
o01ecTse XXI BeKa, HaxoAIIeMCs oJI
BO3JIEMCTBHEM rao0anu3anuu, YCKOPCHHOM

MOACPHU3AIIUN W TOJUTUKA HUIACHTUYHOCTH. Tlocme
O6peTeHI/IH He3aBHCUMOCTH KaszaxcraH cTajnkuBaeTCs
C MHOTOI'paHHBIMHU BbI3OBaMH, TaKHUMH KakK
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COXpaHEHHE s3blKa M KYJbTYpPHOIO HAacleIus,
oOecricyeHHEe  COTJIachsi ~ MEXKIY  Pa3IHYHBIMU
STHUYECKUMM TPYNINaMH, NPEOAOJIEHHE COLUAIbHO-
SKOHOMMYECKOTO  HEPAaBEHCTBA U  YKpEIICHUE
HallMOHAJIbHOU UIECHTUYHOCTH B YCIIOBUSX
riobanpHOTO BIUSHUSL. B mokiane paccmarpuBaercs,
KakuM 00pa3oM yHUBEpCalbHBIE XHKMETH SlcaBu —
TEPIUMOCTh, CIPABEAIUBOCTb, €IUHCTBO, HAYXOBHAs
ryOuHa © JI00OBb K  YEIOBEKY — IHTAIOT
KJIIOUEBbIE  OCHOBBI  Ka3aXCKOMl  KyJIbTypbl H
BBICTYNIAIOT COBPEMEHHBIM OpPHUEHTHPOM Kak B
obecricueHUH YCTOMYHMBOCTH HallMOHAJbHOMN
UICHTUYHOCTH, TaK M B YKPCIUICHUU OOIIECTBCHHOM
rapmMoHuH. OJIHOBPEMEHHO 0OCYXIACTCS MOTCHIIMAT
[IEPEOCMBICIIEHUS YUeHUs SIcaBU B KOHTEKCTE HOBBIX

MPAKTUICCKUX peuieHuit npodaem 9po3un
UICHTUYHOCTH,  COLMAIBHON  MOJIpH3ALUU U
KyJIbTYPHOT'O OTUYKICHUS, c KOTOPBIMHU
cTaJIKMBaeTcs Ka3zaxcranckoe oomiectso XXI| Beka. B
JOKJIaae  yTBEpXKIaeTcsi, 4Yro yudeHue SlcaBu
Npe/CTaBIsieT co0OM  HE TONBKO  KYyJIbTypHOE
Hacje[re, HO U CTPATerHYeCKyI0 aHAIUTHYCCKYIO U
HPaBCTBEHHYIO OCHOBY MJIsi pelieHus mnpobiiem
HIEHTUYHOCTH W OOILECTBEHHOTO  €JUHCTBA
COBPEMCHHOT0 Ka3aXxCTaHCKOTO 00IIeCTRa.
KimioueBble cioBa: Axwmen ScaBu, «J/uBaH-u
XUKMET», 3THOKYJIBTYpHAsl HJICHTUYHOCTh, CY(DHU3M,
TOJICPAaHTHOCTh,  HAIIMOHANbHAS  WICHTUYHOCTH,
riobanu3anms, [OJIUTHKA UJICHTUYHOCTH,
rdpoBU3aNs, COLHATBHAS MOISPHU3ALIUSL.

bopm uaeHTH(GUKanny, TTOPOXKAEHHBIX
mudpoBm3anuell, W HM3MEHSIOUIMXCS IIEHHOCTEH
MOJOAEXKN, a TaKkKe TPEINPHHUMACTCS IOUCK

Giris. 21. Yuzyil, kiiresellesme ve teknolojinin etkisiyle kimliklerin ve toplumlarin kokli bir
dontisiim gecirdigi bir cag olarak karsimiza ¢ikmaktadir (Castells, 2000, s. 15). Bagimsizligini
yakin zamanda kazanmis ve yuksek etnik cesitlilige sahip bir ulus-devlet olan Kazakistan igin,
etno-kilturel kimlik ve toplumsal bitiinlesme kavramlari, tilkenin ulusal varliginin devamlilig
ve toplumsal diizenin temini agisindan hayati derecede 6énem tasimaktadir (Olcott, 1995, s. 23).
Sovyetler Birligi’nin dagilmasinin ardindan baslayan milli kimlik arayis1 (Abazov, 2007, s. 45),
ginimizde kiresellesmenin yarattigi kilturel etkilesim, artan sosyo-ekonomik esitsizlikler ve
bolgesel jeopolitik belirsizlikler gibi faktorlerle birlikte daha da karmasik bir gérinim arz
etmektedir (Laruelle, 2018, s. 67). Bu baglamda, Kazak toplumunun ortak degerlere, birlikte
yasanmis bir tarihe ve ortak bir gelecek idealine dayanan bir toplumsal bltinlesme insa etme
gayreti, ulkenin istikrar1 ve gelisimi igin kritik bir 6ncelik olarak belirmektedir (Aydin, 2015, s.
112).

Kazakistan’in zengin kalttrel mirasinin temel taslarindan birini olusturan Hoca Ahmed
Yesevi’nin (1093-1166) “Hikmetleri”, asirlar boyunca Tirk dinyasinda ve 0Ozellikle Kazak
kulturel cografyasinda derin ve kalici izler birakmistir (Ergun, 2005, s. 34). Yesevi’nin yalin ve
anlasilir dili ile aktardig: evrensel mesajlar, islamyin temel prensiplerini, ahlaki degerleri ve
tasavvufi diisiinceleri halka mal etmis, bu sayede toplumsal ahlakin ve kuilturel kimligin
sekillenmesinde etkin bir rol oynamistir (Karabasoglu, 2010, s. 56).

Akademik literatirde Ahmed Yesevi’nin Tirk dunyasindaki kilturel tesiri Gzerine kapsamh
calismalar mevcut olmakla birlikte (Yilmaz, 2012, s. 78), 21. Yuzyil Kazakistan’1 6zelinde
etnokilturel kimlik ve toplumsal batinlesme ile olan iliskisi yeterince derinlemesine
incelenmemistir. Bu bildiri, temel arastirma sorusu olarak Ahmed Yesevi’nin hikmetlerinin,
21.Yluzyll Kazak toplumunda etno-kiltirel kimligin  strdurdlebilirligi - ve toplumsal
bitunlesmenin gugclendirilmesi hususunda ne tirden analitik ve ahlaki bir temel sundugunu
irdelemeyi amaclamaktadir. Bu dogrultuda, bildiri, Yesevi hikmetlerinin 6z degerlerini, 21.
Yuzyll Kazak toplumunun kimlik ve buttinlesme sorunlarini ve Yesevi 6gretilerinin bu sorunlara
yonelik muhtemel ¢ozim onerilerini tahlil edecektir.

2. Ahmed Yesevi ve Hikmetlerinin Temel Degerleri: Edebi, Pedagojik ve Toplumsal Bir
Miras: Ahmed Yesevi, Turkistan’in Yesi sehrinde dinyaya gelmis, Yesevilik tarikatinin
kurucusu ve Turk dinyasinin en etkili mutasavviflarindan biridir (Hudaiberdiev, 2001, s. 89).
“Hikmet” olarak adlandirilan manzumeleri, sadece dini ogitler ihtiva etmekle kalmamis, aym
zamanda edebi, pedagojik ve toplumsal birgok islevi de binyesinde barindirmistir (Kopruld,
1966, s. 145). Hikmetler, genishalk kitlelerinin kolaylikla anlayabilecegi sade bir dil ve sozli
geleneklere uygun bir anlatim tarziyla kaleme alinmis, boylece genis halk yiginlarina ulasarak
degerlerin nesilden nesile aktarilmasinda muhim bir rol Gstlenmistir (Ercilasun, 2004, s. 210).
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Yesevi’nin hikmetleri, salt didaktik bir Usluptan ziyade, estetik ve duygusal derinligi olan bir dil
kullanarak dinleyicilerin gondl dunyalarina nifuz etmeyi ve ahlaki tekamill tesvik etmeyi
hedeflemistir (Schimmel, 1975, s. 98).

Yesevi hikmetlerinin merkezinde su temel degerler bulunmaktadir:

Tevhid ve ihlas: Allah’in birligine iman etmek ve tiim amelleri yalnizca O’nun rizasini
kazanmak icin yapmak (Yesevi, Divan-1 Hikmet, Hikmet 3, s. 12). Bu temel ilke, Kazak
toplumunda dini ve ahlaki deger yargilarinin 6ziinii olusturmaktadir (Nalgaci, 2018, s. 76).
Tevhid inanc1, Kazak kiiltiirii iginde ortak bir inan¢ zemini teskil ederken, ihlas prensibi dogruluk
ve samimiyetin 6nemini vurgulamaktadir.

Insan Sevgisi ve Hosgorii: “Yaratilam1 Yaratan’dan &tiirii  sevmek™ prensibi, Yesevi
hikmetlerinin odak noktasini teskil eder (Yesevi, Divan-1 Hikmet, Hikmet 15, s. 34). Tim
insanlara karst miisamahakar ve sefkatli davranmak, farkliliklara hiirmet etmek ve
misafirperverlik (Kazak kiltiirinde kokli bir gelenek) Yesevi'nin i1srarla altin1 ¢izdigi
faziletlerdir. Bir hikmetinde su sekilde buyurur: “Goniil kirmaktan sakin, zira goniil Hakk’in
evidir” (Yesevi, Divan-1 Hikmet, Hikmet 22, s. 45). Bu dize, insan sevgisi ve hosgdriiniin derin
manevi kokenlerini gozler onune sermektedir. Birlik ve Beraberlik: Toplumun birlik ve
dayanigsma icerisinde olmasi, yardimlagsma ve isbirligi ruhunun kuvvetlendirilmesi, Yesevi'nin
mithim o6giitlerindendir (Yesevi, Divan-1 Hikmet, Hikmet 45, s. 89). “Gelin canlar bir olalim,
Hep birlikte ileriye yiiriiyelim” musrasi, birlik olmanin giictinii etkili bir bi¢imde ifade etmektedir
(Yesevi, Divan-1 Hikmet, Hikmet 67, s. 123). Bu prensip, 103 Kazak toplumunda ortak hedefler
etrafinda birlesme suurunu gelistirmeyi amaglamaktadir.

Adalet ve Dogruluk: Hakkaniyetli davranmak, her daim dogru ve diiriist olmak, adaleti
titizlikle gozetmek Yesevi’nin kiymet atfettigi degerlerdendir (Yesevi, Divan-1 Hikmet, Hikmet
89, s. 167). Adalet, Kazak toplumsal nizaminda hakkaniyet ve esitlik ilkelerinin temelini teskil
ederken (Beisembayev, 2003, s. 156), dogruluk giiven ve itimadi per¢inlemektedir. Bu degerler,
Kazak hukuki gelenegi ve adalet anlayisiyla da paralellik arz etmektedir (Kudaybergenova, 2011,
S. 234).

[lim ve Bilgelik: Ilim tahsil etmek, bilgi sahibi olmak ve hikmetle hareket etmek Yesevi'nin
tesvik ettigi konulardandir (Yesevi, Divan-1 Hikmet, Hikmet 102, s. 189). Yesevi, cehaletin ve
bilgisizligin toplumu zaafa ugratacagini vurgulamistir (Yesevi, Divan-1 Hikmet, Hikmet 115, s.
210). Ilim ve bilgelik, Kazak toplumunda egitime verilen ehemmiyeti ve akilc1 diisiince
gelenegini desteklemektedir (Priestland, 2016, s. 178).

Nefs Terbiyesi ve Ahlak Giizelligi: Bireyin kendi nefsini 1slah etmesi, kotii huylardan
arinmas1 ve giizel ahlakla donanmasi, Yesevi’nin ahlak telakkisinin esasini olusturur (Yesevi,
Divan-1 Hikmet, Hikmet 130, s. 235). Bireysel ahlakin toplumun genel ahlakini etkiledigi ilkesi
onemle vurgulanmistir (Yazici, 2008, s. 123). Ahlak giizelligi, Kazak toplumunda faziletli birey
ve ideal insan modelinin ortaya ¢ikmasina katki saglamaktadir.

Bu degerler manzumesi, Kazak toplumunda yalnizca dini birer diistur olmanin 6tesinde,
toplumsal hayatin tanzimi, ahlaki normlarin tesis edilmesi ve kiiltlirel kimligin sekillenmesinde
derin ve kalici tesirler icra etmistir. Yesevi’nin hikmetleri, asirlar boyunca aktarilarak Kazak
milli suurunun ve kimliginin ayrilmaz bir parcgasi haline gelmistir (Basgoz, 1992, s. 90).

3. 21. Yiizyilda Kazak Toplumunda Etno-Kulttrel Kimlik: Gincel Meydan Okumalar ve
Degisim Siirecleri Kazakistan, etnik ve kiiltiirel ¢esitliligin belirgin sekilde goriildiigii bir tilkedir
(Cornell, 2002, s. 23). Kazaklar iilke niifusunun ¢ogunlugunu teskil etse de, Ruslar, Uygurlar,
Ozbekler, Ukraynalilar, Almanlar ve daha bircok farkli etnik grup da bu cografyada birlikte
yasamaktadir (UNDP, 2019, s. 45). Bu demografik cesitlilik, hem bir zenginlik kaynagi hem de
yonetilmesi gereken karmasik bir toplumsal realitedir. 21. yiizyilda Kazak etno-kiiltiirel kimligi,
cesitli kiiresel ve yerel faktorlerin etkisiyle devamli bir doniisiim siireci igerisinde bulunmaktadir:

Kiiresellesmenin Kiiltiirel Etkileri: Kiiresellesme olgusu, Kazakistan’1 da ic¢ine alarak farkli
kiiltiirler aras1 etkilesimi esi goriilmemis bir seviyeye tagimaktadir (Robertson, 1992, s. 56). Bu
durum, Kazak dilinin kamusal alandaki kullaniminin azalmasi, geleneksel yasam pratiklerinin ve
kiiltiirel Oriintiilerin zayiflamasi, Bati kaynakli tliketim aligkanliklarinin yayginlagmasi gibi
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sonuglar1 beraberinde getirebilmektedir (Fairbrother, 2010, s. 78). Bilhassa yeni nesiller nezdinde
milli kimlik algisinin kiiresel kiiltiiriin etkisiyle degisime ugramasi, dnemli bir sorun alani olarak
kendini gostermektedir (Bennett, 2001, s. 123).

Modernlesme ve Kentlesmenin Doniistliriici Giicli: Hizli modernlesme ve kentlesme
dinamikleri, Kazak toplumunda aile yapisinin geleneksel formundan uzaklasmasi, kirsal
bolgelerden kent merkezlerine gociin artmasi, geleneksel deger sistemlerinin ve toplumsal
baglarin ¢oziilmesi gibi sosyo-kiiltiirel degisimlere neden olmaktadir (Tilly, 1990, s. 90). Bu
degisimler, bireylerin kimlik algilarin1 yeniden sekillendirmekte ve yeni kimliklenme bigimlerini
ortaya ¢ikarmaktadir (Hall, 1996, s. 112). Omegin, sehirlerde ikamet eden gencler, geleneksel
Kazak kimligi ile modern ve kiiresel kimlik unsurlarini harmanlayarak 6zgiin kimlik ifadeleri
insa edebilmektedir (Bhabha, 1994, s. 67).

Kimlik Politikalarinin Toplumsal Gerilim Riski: Bagimsiz Kazakistan Devleti’nin
uygulamaya koydugu kimlik politikalari, milli kimligin tahkim edilmesini ve milli bilincin
yayginlastirilmasini amaglamaktadir (Cummings, 2005, s. 89). Kazak dilinin, kiiltiirliniin ve tarih
anlatisinin 6n plana ¢ikarilmasi, milli kimlik insa siirecinin temel bir pargasidir. Ancak bu
politikalarmn, {ilkedeki diger etnik gruplarin kiiltiirel haklarini ihlal etmemesi, dil ve egitim
politikalarinda ayrimcilia yol agmamast ve toplumsal biitiinlesmeyi olumsuz ydnde
etkilememesi hayati 6nem tasimaktadir (Brubaker, 2004, s. 134). Zaman zaman dil politikalar
veya tarih yorumlamalar1 iizerinden vuku bulan tartigmalar, toplumsal kirilmalara zemin
hazirlayabilmektedir.

Sosyo-Ekonomik Esitsizliklerin Kimlik Algisina Etkisi: Kazakistan’da gelir dagilimindaki
adaletsizlik, bolgesel kalkinma farkliliklari, egitimde ve firsatlarda esitsizlik gibi sosyo-
ekonomik sorunlar, toplumsal biitiinlesmeyi ve kimlik algisini derinlemesine etkilemektedir
(World Bank, 2020, s. 56). Ekonomik a¢idan dezavantajli durumda bulunan bolgelerde yasayan
veya diisiik gelir seviyesine sahip bireyler, kendilerini merkezi otoriteden ve resmi milli kimlik
sOyleminden dislanmis hissedebilmektedir (Bourdieu, 1986, s. 78). Bu durum, bdlgesel veya
etnik temelli kimliklerin daha fazla 6n plana ¢ikmasina ve toplumsal ayrismalarin derinlesmesine
yol acabilmektedir.

Dijitallesme ve Genglik Kimliginin Yeni Yansimalari: Internet ve sosyal medya
platformlari, Kazak gencligi i¢in kimliklerin yeniden tanimlanmasi ve 6zgiirce ifade edilmesi
icin essiz olanaklar sunmaktadir (Turkle, 1995, s. 90). Gengler, dijital ortamda hem kiiresel
kiiltiirel akimlara erismekte hem de kendi etno-kiiltiirel kimliklerini 6zgiin bi¢imlerde insa
etmektedir (Jenkins, 2006, s. 123). Sosyal medya, geleneksel Kazak kiiltiirii 6gelerinin dijital
mecralara aktarilmasi, yeni miizik ve sanat akimlarimin dogusu, sivil aktivizm ve toplumsal
hareketlerin orgiitlenmesi gibi miispet yonler ihtiva ederken, ayn1 zamanda siber zorbalik, nefret
sOylemi, yanlis bilginin yayilmasi ve kiiltiirel yabancilasma gibi riskleri de barindirmaktadir
(boyd, 2014, s. 67). Misalen, Kazak gengleri arasinda dilin dijital ortamlardaki kullanimi, siber
alanda Kazakca igerik iiretimi ve paylasimi giderek yayginlagirken, ayni zamanda kiresel
popiiler kiiltiirlin etkisiyle geleneksel degerlerden uzaklasma egilimleri de gézlemlenmektedir.

Bu faktorler dikkate alindiginda, 21. yiizyilda Kazak etno-kiiltiirel kimliginin dinamik,
akiskan ve siirekli bir degisim ve doniisiim igerisinde oldugu soylenebilir. Bu surecte, milli
kimligin muhafazasi ve gii¢lendirilmesi ile birlikte, farkliliklara saygi, kiiltiirel ¢esitliligin bir
zenginlik olarak kabul edilmesi ve toplumsal biitiinlesmenin korunmasi dengesinin hassasiyetle
gozetilmesi gerekmektedir.

4. Toplumsal Biitinligin Giiglendirilmesinde Ahmed Yesevi Hikmetlerinin Rolii:
Mekanizmalar, Potansiyel ve Elestirel Degerlendirme Toplumsal biitiinlesme, Kazakistan gibi
cok etnikli bir yapinin hakim oldugu bir iilke icin milli glivenlik, ekonomik kalkinma ve
toplumsal huzurun saglanmasi agisindan vazgecilmez bir gerekliliktir (Huntington, 1996, s. 78).
Ahmed Yesevi'nin hikmetleri, Kazak toplumunda toplumsal biitiinlesmenin saglamlastirilmasi
icin Oonemli bir degerler sistemi ve ahlaki rehber sunmaktadir. Yesevi’nin Ogretilerinde
miindemic¢ evrensel insani degerler, farkli etnik ve dini kokenlere sahip gruplar arasinda ortak bir
zemin olusturarak toplumsal uyumu destekleyebilir:
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Evrensel Insanlik Degerleri Yoluyla Ortak Payda Olusturma: Yesevi’nin hikmetleri, ortak
insanligin evrensel degerlerine dayanmaktadir (Armstrong, 2000, s. 89). Insan sevgisi, hosgorii,
adalet, dogruluk, merhamet gibi degerler, tiim insanlar i¢in ortak bir anlam alan1 yaratabilir ve
farkliliklar1 asarak bir araya gelmeyi saglayabilir. Bu degerler, Kazakistan’da yasayan farkli
etnik gruplarin ortak insanlik ideali etrafinda biitiinlesmesine zemin hazirlayabilir.

Hosgorii ve Farkliliklara Saygi Mekanizmasiyla Toplumsal Diyalogu Tesvik Etme:
Yesevi'nin Ogretileri, farkliliklara saygir gostermeyi ve hosgoriiyii tesvik ederek toplumsal
diyalog ve empati kiiltiiriiniin gelismesine katkida bulunabilir (Parekh, 2000, s. 90). Kazakistan
gibi ¢ok kiiltiirlii bir yapinin hiikiim siirdiigli bir toplumda, farkli etnik ve dini gruplarin birbirine
karst hosgoriilii davranmasi ve farkliliklarini birer zenginlik olarak kabul etmesi, toplumsal
barisin ve uyumun temelini olusturmaktadir (Modood, 2007, s. 123).

Hosgori, onyargilart azaltma, ayrimciligin oniine gegme ve karsilikli anlayis1 gliglendirme
mekanizmalarini harekete gecirebilir.

Birlik ve Beraberlik Cagrisiyla Ortak Amag¢ Suurunu Kuvvetlendirme: Yesevi’nin
hikmetleri, birlik ve beraberlik vurgusu yaparak toplumda ortak hedeflere yonelme bilincini
pekistirebilir (Etzioni, 1996, s. 78). Dayanisma ve yardimlasma ruhunun canli tutulmasi, ortak
sorunlara ¢6ziim bulma ¢abalarini kolaylastirir ve toplumsal isbirligini artirir. Yesevi'nin birlik
vurgusu, Kazakistan’in bagimsizlik idealleri ve kalkinma hedefleri etrafinda toplumun yekviicut
olmasina katki saglayabilir.

Ahlaki Degerlerin Onemi Vurgusuyla Toplumsal Diizeni Destekleme: Yesevi’nin
hikmetleri, ahlaki erdemlerin toplum i¢in olmazsa olmaz oldugunu vurgulayarak toplumsal
nizam ve ahlaki kurallarin giiclenmesine destek olabilir (Fukuyama, 1995, s. 90). Ahlakh
bireylerden miitesekkil bir toplum, daha adil, daha dirist, daha guvenli ve daha uyumlu bir
yapiya sahip olacaktir. Yesevi'nin ahlaki ogiitleri, Kazak toplumunda yolsuzlukla miicadele,
hukukun tstilinliigiiniin saglanmasi, gliven ortaminin gelistirilmesi gibi konularda destekleyici bir
islev gorebilir.

Bununla birlikte, Yesevi’nin hikmetlerinin toplumsal biitiinlesme yoniindeki potansiyelini
degerlendirirken, elestirel bir bakis acisin1t muhafaza etmek de 6nemlidir. Yesevi 6gretileri, farkl
ideolojik  yaklagimlara gdre yorumlanabilir ve hatta siyasi ¢ikarlar dogrultusunda
aragsallastirilabilir (Said, 1978, s. 45). Ornegin, milli kimlik anlatisin1 giiglendirmek gayesiyle
Yesevi mirasina asirt vurgu yapilmasi, lilkedeki diger kiiltiirel ve dini geleneklerin ikinci plana
atilmasina sebebiyet verebilir. Bu nedenle, Yesevi'nin hikmetlerinin giiniimiiz Kazak toplumuna
adaptasyonunda, cogulculuk ilkesi, kapsayicilik ve elestirel diisiince prensipleri temel
alinmalidir. 5. Sonug ve Politika Onerileri: Yesevi Mirasinin 21. Yiizyill Kazakistan’1 Igin
Yeniden Yorumlanmasi Ahmed Yesevi’'nin hikmetleri, Kazak kiiltlirii ve kimligi i¢in sadece
tarihi bir miras olmanin otesinde, 21. ylizyilin getrefilli sorunlari karsisinda yol gdsterici
olabilecek dinamik ve canli bir kaynak olma niteligini korumaktadir. Yesevi’nin evrensel insani
degerlere dayanan Ogretileri, Kazak toplumunda etno-kiiltiirel kimligin devamliligi, toplumsal
biitiinlesmenin pekistirilmesi ve milli birlik ve beraberligin tesis edilmesi i¢in stratejik bir
cerceve sunmaktadir. Kiiresellesme ve modernlesmenin tetikledigi kimlik krizi ve toplumsal
ayrisma risklerine karsi, Yesevi’nin hikmetleri, Kazak toplumuna kendi 6z koklerine donerek,
temel degerlerini muhafaza ederek ve evrensel degerlerle bunlar1 harmanlayarak daha direncli bir
milli kimlik ve daha miistahkem bir toplumsal yap1 insa etme yolunda ilham verebilir.

Bu baglamda, Ahmed Yesevi’nin hikmetlerinin daha derinlikli anlagilmasi, akademik olarak
arastirilmasi ve giiniimiiz Kazak toplumunun giincel ihtiyaclarina goére yeniden yorumlanmasi ve
hayata gegirilmesi blyuk Onem arz etmektedir. Asagidaki politika Onerileri, bu istikamette
atilabilecek bazi adimlar1 6zetlemektedir:

Egitim Miifredatinda Yesevi Hikmetlerine Daha Fazla Yer Verilmesi: Ik egitim
kademesinden tiniversite seviyesine kadar tim egitim asamalarinda, Yesevi’nin hikmetleri ve
ogretileri, 6grenci yas grubuna uygun pedagojik metotlarla miifredata dahil edilmelidir. Bu
sayede, geng nesillerin hosgorii, adalet, birlik gibi temel degerleri erken yasta igsellestirmesi ve
kiiltlirel miraslarina sahip ¢ikma bilinci kazanmasi temin edilebilir.
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Kiiltiirel Etkinliklerde ve Medyada Yesevi Mesajlarinin  Yayginlastirilmasi: Kiiltiirel
organizasyonlar, festivaller, sempozyumlar ve medya yaymlar1 vasitasiyla Yesevi’'nin evrensel
mesajlar1 ve hikmetleri daha genis kitlelere eristirilmelidir. Ozellikle popiiler kiiltiir araglari
(televizyon dizileri, sinema filmleri, sosyal medya kampanyalar1 vb.) kullanilarak genglerin ilgi
alanlarina hitap edecek ve onlarin kullandig1 dile uygun igerikler iiretilmelidir.

Sivil Toplum Kuruluslarinin Yesevi Degerlerini Temel Alan Projeler Gelistirmesi: Sivil
toplum kuruluslari, Yesevi’nin ogretilerinden ilham alarak toplumsal barisi, hosgoriiyt, farkl
kiiltiirler arasi1 diyalogu ve karsilikli yardimlagsmay1 tesvik eden somut projeler gelistirmeli ve
hayata gecirmelidir. Bu projeler, 6zellikle farkli etnik gruplar arasindaki iliskilerin gelistirilmesi,
genclerin toplumsal katilimlarinin artirllmasi ve dezavantajli gruplarin desteklenmesi gibi
konulara odaklanabilir.

Akademik Arastirmalarin Desteklenmesi ve Yesevi Arastirmalart Merkezlerinin Kurulmast:
Universiteler biinyesinde ve arastirma enstitiilerinde Ahmed Yesevi ve Yesevilik iizerine
akademik caligmalarin sayist artirllmali ve bu alanda ihtisaslasmis arastirma merkezleri
kurulmalidir. Bu merkezler, Yesevi’nin hikmetlerini giiniimiiziin sosyal ve kiiltiirel sorunlarina
¢oziim tretecek bir yaklasimla derinlemesine incelemeli ve yorumlamalidir. Gelecekteki
akademik arastirmalar, bilhassa

Yesevi Ogretilerinin farkli etnik gruplar iizerindeki algilanma big¢imlerini, geng¢ nesiller
Uzerindeki etkisini, dijital platformlarda Yesevi sdyleminin kullanimimi daha detayli bi¢imde ele
alabilir.

Netice itibariyla, Ahmed Yesevi mirasi, 21. ylizyll Kazakistan’t i¢in hem kiymetli bir
kiiltiirel zenginlik hem de stratejik bir deger kaynagidir. Yesevi'nin evrensel hikmetleri, Kazak
toplumunun kimlik arayisina ve biitiinlesme idealine anlamli bir perspektif sunarak, daha adil,
hosgoriilli, birlesmis ve refah seviyesi yiiksek bir gelecege dogru ilerlemesine 6nemli katkilar
saglayabilir.
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AHMED YESEVI ILE YUNUS EMRE’NIN HIKMETLERINDE EDEBI VE IRFANi
ETKILER

Annarna. Makanaga FOunyc Empeniy Koxa
Axmer SlcayuaiH TYpKi HO33UACBHIHAAFBI KOPKEMIIK
JOCTYPJIEPIH JAMBIKTBI TYPAE KaIFaCTBHIPFaHBI CKi
aKplH  IIBFapMaliapblH  CaJBICTBIPMAJbl  TaJAAy
HETi3iHme  JonmenfeHreH. Exi  YIBl  aKbIHHBIH
HIBIFapManapbl Y OaFpITTa CalbICTHIPBUIFaH: 1)
uphaHu Ma3sMYHHBIH KOPKEMIIK HHTEPHPETaLUsICHL;
2) KepKeM 00pa3 xacaynarbl ISCTYP MEH Iapajblk;
3) KepkeM IIbIFApMaHbIH TiJi MEH OasHAay ToCLIi.
CanpICTBIpMaNbl TaJIay HOTIDKECIHAE, OipiHILIJCH,
IOnyc EwmpeniH yib1  updaH akblHBl  eKeHi,
eKkiHmigeH, oHbIH oHepae Koxka Axmer Scayu
JOCTYPiH  JIAWBIKTBI  TYpAE  JKaJIFacThIPFaHBI,
YLIHIITIIeH, TYpPKI XaJbIKTapbIHBIH onebu-
JCTETUKAJBIK OWBIHBIH JAaMybIHA 30D YJIeC KOCKAHBI
AHBIKTAJIFaH.

Kint ce3aep: moasus, Xukmer, UphaHun Ma3MyH,
MOATHKAJBIK 00pa3, KOpKEeMIIK HHTepIpeTanus,
KOpKeM IIBIFAPMAaHBIH  Tidi, OasHmay  TOCiii,
KOPKEMIK JACTYp, MYpAarepiik, CaJbICThIpMaIb
TaNAay.

Abstract. In the article, based on a comparative
analysis of the works of two poets, it is proved that
Yunus Emre continued the creative traditions of
Khoja Ahmad Yassawi in Turkic poetry. The works
of two great poets are compared in three directions:
1) artistic interpretation of the esoteric meaning; 2)
tradition and originality in the creation of an artistic
image; 3) the language of the work of art and the way
of expression. Comparative analysis leads to the
following conclusions: firstly, Yunus Emre was a
great esoteric poet, secondly, he continued the

traditions of Hazrat Khoja Ahmad Yassawi in artistic
creativity, and thirdly, he made a great contribution
to the development of the literary and aesthetic
thinking of the Turkic peoples.

Keywords: poem, wisdom, esoteric meaning,
poetic image, artistic interpretation, language of a
work of art, mode of expression, creative tradition,
continuity, comparative analysis.

AHHOTANMA. B CTaThe Ha OCHOBE
CPaBHUTEIHHOIO aHAIM3a TBOPUYECTBA ABYX IOITOB
JnokaspiBaerca, uTo IOHyc DOMpo mpoaomKuiI
TBOpuUeckue Tpaguiun Xomku Axmana SlccaBu B
TIOPKCKOW m033uM. [IpomsBeneHus IBYX BEIHKHX
ITO3TOB COTIOCTABIISIFOTCS TI0 TPEM HATpaBICHUSIM: 1)
XYIOXKECTBEHHAass HWHTEPIPETAlUs 330TEPUICCKOTO
CMBICITA; 2) TPaIuIUs U OPUTHHAIBHOCTD B CO3JaHUU
XYI0KECTBEHHOTO o00pa3a; 3) SI3BIK
XYIOXKECTBEHHOTO  MPOW3BEACHHUA H  CIIOCO0
BEIpakeHUsl. CpaBHHUTENBHBI aHAU3 TPUBOIUT K
TakKUM BBIBOJIaM: BO-TIepBbIX, IOHYc OMpo Obll
BEIMKHM  IIOTOM-330TEpPHKOM, BO-BTOPHIX, OH
HPOIOJIKHI TPaTUIUU
Xazpara Xomxu Axmana SlccaBu B
XYJIO)KECTBEHHOM TBOPYECTBE, B-TPETHHX, BHEC
GopIIoN BKJIaJ B pa3BUTHE
JTUTEPATyPHOICTETUIECKOTO MBIIUICHUST TIOPKCKIX
HapOJIOB.

KiroueBble cjioBa: CTUXOTBOPEHHE, MYAPOCTH,
930TEpUUECKOe 3HA4YCHWE, IIOITHYECKUH o0pa3,

XYA0KECTBEHHAs HUHTepIpeTanus, SI3BIK
XY 0KECTBEHHOTO NIPOU3BEACHUS, croco0
BBIPAKEHUS, TBOpYECKAs TpaauLys,

MMPEEMCTBEHHOCTD, CpaBHPITeJ'IBHBIﬁ AaHaAJIIN3.

Ortak bir tarih ve kaderi, dili, dini ve lisam paylasan Ozbek ve Tiirk halklarinin
edebiyatlarinin ortak koklere sahip oldugu agiktir. iki kardes halk arasindaki edebi baglarmn uzun
bir gelisme siirecinden gectigi ve diinya edebiyatinin hazinesine pek ¢ok biiylik sair ve yazar
kazandirdig1 da bilinmektedir. 13. yiizyilda yasamis ve eserler vermis biiyiik Tiirk mutasavvif
sairi Yunus Emre’nin, diinya ¢apinda tanman bir diisiiniir oldugu siliphesizdir. Sairin irfani
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icerikle giizel sanat1 birlestirerek meydana getirdigi nadide siirleri ile mesnevi tarzinda kaleme
aldig1 felsefi ve didaktik eseri “Risaletii’n Nus’hiyye” giiniimiize ulagmistir. Bu eserler, insan ve
onun miikemmelligi, inan¢ ve aydinlanma, hakikat ve ger¢eklik temalarinin 6zgiin sanatsal
yorumu nedeniyle bugiin de 6nemini korumaktadir.

Yunus Emre’nin siirlerinin tahlili sonuglari, sairin “Tirkistan miilkiiniin seyhiil-Mesayihi”
(Ali Sir Neval’nin tanim1 - N.C.) olan Hace Ahmed Yesevi'nin geleneklerini layikiyla
siirdiirdiigiinii gdstermektedir. Ozbekistan Cumhuriyeti devlet baskan1 Sevket Mirziyoyev’in
onsdzilyle ve iinlii bilim adami ve sair Mirza Kencebek’in gevirisiyle yayimlanan “Oliimsiiz
Goniil” adl siir kitabindaki hikmetleri de bu diisiinceyi dogrulamaktadir. Devletimizin Baskani
bu yayinin 6nsoziinde su onemli agiklamayr yapmistir: ““...Yunus Emre de dahil olmak iizere,
Hazreti Yesevi'nin takipgilerinin Tiirk halklarinin maneviyati {izerindeki hayat verici etkisini
inceleme konusunda bilim adamlarimizin 6niinde O6nemli goérevler bulunmaktadir ve bu
dogrultuda aktif olarak isbirligi yapmaliyiz.” [Mirzuyoyev, 2020: 4]. Nitekim Ahmed Yesevi’'nin
“Divan-1 Hikmet”indeki siirlerin Yunus Emre’nin siirleriyle mukayeseli olarak incelenmesi,
gelenek ve yenilik, haleflik ve sanatsal gelisim acisindan bilimsel olarak degerlendirilmesi, Tiirk
halklar1 edebiyat aragtirmalarinin giincel bilimsel meseleleri arasindadir.

Bilimsel arastirmalar, bu iki biiylikk sairin eserlerinin asagidaki hususlar acisindan
karsilastirilmali olarak incelenmesinin gerekliligini ortaya koymaktadir:

1. irfani icerikli sanatsal yorumlama.

2. Sanatsal bir imge yaratmada gelenek ve 6zginlik.

3. Sanat eserinin anlatim dili ve yéntemi.

Bu konularin tahlili bizi su sonuca gdtiirecektir; birincisi, Yunus Emre bliylik bir irfan

sairidir, ikincisi, sanat eserlerinde Hazreti Hace Ahmed Yesevi’nin geleneklerini layikiyla
stirdiirmiistlir ve tigiinciisi, Tlrk halklarinin edebi ve estetik diigiincesinin yikselmesine blyuk
katki saglamistir.
[rfani icerigin sanatsal yorumu. Yunus Emre bir tasavvuf sairidir. Sairin siirinde, tasavvufi
Ogretinin Oziinii olusturan seriat, tarikat, marifet ve hakikat kavramlarinin yorumlanmasi merkezi
bir yer tutar. Bu bakimdan Hace Ahmed Yesevi ile Yunus Emre’nin hikmetleri uyumlu olmakla
birlikte birbirini tekrarlamamaktadir. Ornegin, Haice Ahmed Yesevi bir hikmetinde sdyle diyor:

Seriatin sartlarini bilen asik

Tarikatin makamini bilir dostlar.

Tarikat islerini tamam eyleyip,

Hakikatin deryasina batar dostlar.

Ayni tema Yunus Emre’nin siirinde su sekilde

yorumlanmustir:

Evvel kapu seri’at gecse andan tarikat,

Goniil evi ma’rifet ‘1sk hakikat iginde!

Seriat sirin olur isidene hos geliir

Ne kim dilerse kilur ol seri’at

icinde!

Her iki sair de tarikat yoluna girmenin seriatla basladigina inanirlar. iste bu yiizden Ahmed

Yesevi'nin hikmetlerinden biri soyledir: “Seriatsiz olarak tarikata girenlerin seytan gelip
imanlarmi1 mahveder.” Yunus Emre bu manayr mecazli bir dille sdyle dile getirir: “Once kap1
seriat, ondan sonra tarikat.” Hace Ahmed Yesevi, “Tarikatin islerini eda kilib” derken, marifet
mertebesini kastediyor. Hikmet, hakikat irmagina giden yolun bdyle oldugunu ortaya koyan
sanatsal-irfani sonugla tamamlanir. Yunus Emre bu aydilatict igerigi kendine 6zgii iislubuyla
sOyle dile getirir: “Goniil evi marifet; agk hakikatin igindedir.”
“Seriat, tarikat, marifet, hakikat, agsk ve asiklik, arif ve ariflik, dervis, fakr-u fena, seyh, pir ve
velilik, zikir ve halvet gibi tasavvufi temalarda yansiyan Yeseviligin alt1 ilkesi vardir: marifet-i
Hak, sehavet-i mutlak, sidk-1 muhakkak, yakin miistagrak, tevekkiil-i rizk-1 mutlak ve tefekkiir-i
miidakkak. [Hakkul 2020: 6] Ayn1 temalar Yunus Emre’nin hikmetlerinde de dile getirilir.
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Iki sairin marifet makamina iliskin goriisleri de birbirine uygundur. Ancak sanatsal yorumlama
farkli. Yani mahiyet itibariyla uygun olan kavramlarin 6zgiin ifadesi, eserlerinin felsefi ve estetik
degerini belirler. Ornegin, Hice Ahmed Yesevi’nin hikmetinde marifetin mahiyeti sdyle
yorumlanmaktadir:

Iste bu tarikattir, adin1 bilse dervis,

Marifet servetinden kalksa da alsa dervis,

Bu yoldan gayrisini, kétiiliik saysa dervis,

Hakikat meydaninda durur, yigit er olur.

Yunus Emre da ayni diisiinceyi kendine 6zgii islubuyla soyle dile getirir:

Ma'’rifet goniil ile diin i gilin zariyla

Sozylesem gelmez dile sirr-1 sifat iginde!

Yani her iki sairin hikmetinde de 6z uyumlu, yorum ise farklidir. Sultanii’l Arifin Ahmed
Yesevi, marifetin kumasini giymeden, diger biitiin yollar1 hava saymadan, yani Hak ve hakikat
yolunda duran her seyden ge¢meden marifet makamina ulagsmanin imkansiz oldugunu boyle
yorumluyor. Yunus Emre da sdyle diyor: “Marifet goniille, gece gilindiiz calisarak elde edilir.”
Yani marifete ulasmak i¢in, kalbi bu makami karartan arzu ve tutkulardan uzak tutmak gerekir.
Ancak o zaman marifetin sirlarina asina olmak miimkiin olacaktir.

Tarikatin en yiiksek mertebesi olan hakikati, Hazreti Haice Ahmed Yesevi hikmetlerinde soyle
anlatir:

Ma’rifet bostaninda canini1 Hakk’a veren,

Muhabbet meydaninda pisip kemale eren,

Hakikat deryasindan nice cevherler deren,

Dalgi¢ gibi denizden, dalar ve ¢ikmaz olur
Yunus Emre’nin siirinde hakikat, Hace Ahmed Yesevi’nin bu hikmetine benzer sekilde
yorumlanmaktadir:

Hakikat ‘1skdur ‘1yan gorsiin ol sebih beyan

Hakikat donin geyen agir hil’at i¢inde.

Sultanii’l Arifin’e gore, marifet ve muhabbetin gayesi hakikat irmagindan inci ¢ikarmaktir.
Bunun igin gergek bir dalgi¢ olmak ve hakikat nehrinden ayrilmamak gerekir. irfini igerikle
sanatsal tasvir uyumunun, Hace Ahmed Yesevi’nin hikmetlerinin egitimsel ve edebi 6nemini
artirdig1 kabul edilmelidir. Yunus Emre de bilir ki asktan murat hakikattir. Hakikat ciibbesinin
agir olmasi, bu makama ulasan salikin derecesinin yiiksek olacagina isarettir. “Insanin dogus
sebebini anlamasi ve kalbiyle Hakk’a yonelmesi gerekiyor. Her asik bu yolda degerli bir iz
birakmistir. Yunus essiz eserler yazmistir. O, insanlart Hakk’in marifetini anlamaya igtenlikle
¢agirmig ve onun her sozii bir davettir” [Tat¢1 2021:10].

Sanatsal bir imge yaratmada gelenek ve 6zgiinliikk. Her iki sair de, hikmetlerinde sanatsal imgeler
yardimiyla okuyucunun zihnini ve yiiregini marifet isiklariyla aydinlatmayr basarmislardir.
Tasavvufi goriisleri sayesinde 6grencilerine, kalpleri isyan pasindan arindirma ve manevi kemale
ulagsma ruhunu asilamistir. Bu kisa ¢aligmada tek bir Dost imgesi iizerinden bu konuyu analiz
etmeye calisacagiz.

Dogu Islam edebiyatinda Tanri’y1 Dost imgesiyle anlatma gelenegi vardir ve bu gelenek
sonucunda nadide sanat Ornekleri ortaya ¢ikmistir. Haice Ahmed Yesevi'nin bir hikmetinde bu
imgenin su sekilde yorumlandigi goriilmektedir:

Dost dileyen bostanda karar kilmaz,

Hakikatli asiklar asksiz kalmaz,

GoOndl mulkinu verse asla almaz,

Takva ile iger nebat serbeti.

Dost istemek, Yiice Allah’in sevgisini talep etmek demektir. Sultanii’l Arifin’e gére bu
hedefe agk olmadan varilamaz. Bir dostun rizasini kazanmanin tek yolu ona goéniil vermek ve
takva sahibi olmaktir.

Beniim diliim kus dilidiir,

Benim ilum dost iliddr,
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Ben bilbulem, dost gulimdur, Bilin gilim solmaz benlim.

O Dost bana gelsiin dimis,

Sundum kadeh alsun demis.

Aldum kadeh i¢cdiim sarab,

Ayruk gonlim élmez benlm!

Yunus Emre’nin siirinde salikin Dost’a olan tam baglhiligi anlatilir. Dilinin kus diline,
elinin dost eline doniismesi, Dost giil ise, kendisinin biilbiil oldugu hakkindaki yorumlar, Yiice
Allah’a olan sevgi duygusunun nefis bir sekilde dile getirilmis olmasi ile degerlidir. Gergek bir
Dost’un elinden agk sarabini igen bir asigin gonliiniin olimsiizliigline ve ebedi varligina dair
diistinceler, sairin siirinin tasavvufi ve sanatsal 6nemini daha da artirmistir.

Dost i¢in diinya ukba miilkiinii birakip

Mevt ates i¢re girip yakilip yanip

Ne kadar kovsa dergdhindan karst gelip,

“Erini!” deyip zar aglar hazretinde.

Hace Ahmed Yesevi'nin bu hikmetinde Dost imgesi, derin tasavvufi mahiyet ile yiuksek
sanatin birlesimiyle yorumlanmistir. Hikmette, Bakara suresi 60. ayetteki “Rabbim, bana gdster”
duasinin manastyla baglantisi, gergek Dost’u marifetle tanimanin gerekliligi diinya, ukba miilkii,
mevt atesi gibi kavramlarin manalariyla ilgili olarak ifade edilmistir.

Yunus Emre’nin su dizelerinde de ayni igerigin, biiyiikk selefini tekrarlamadan yansidigi
gorulmektedir:

Iki cihan zindan ise, Gerek bana bostan ola,

Gayr1 bana ne gam tasa? Ciin inayet dosttan ola...

O dost yiizlin gordi gozim,

Erenlere toprak yuzim.

S6z bilene benim sgzim,

Gerek sekeristan ola.

Ahmed Yesevi'nin hikmetindeki “gercek bir Dost’u gergek marifetle tanima” mahiyeti,
Yunus Emre’nin siirinde 6zgiin bir sekilde dile getirilmistir. Yani, ariflerin gonlii Dost’a bagh
oldugundan, ne diinya dertleri, ne de ahiret azaplar1 onlarin zihnini mesgul eder. O, daima riza
konumunda olacaktir.

Hace Ahmed Yesevi ile Yunus Emre’nin eserlerindeki asik, garip, saki, pir-i mugan gibi

imgelerin
ve bunlarin tasavvufi 6ziin sanatsal yorumundaki roliiniin gelecekte bilimsel olarak arastirilmasi
gerekmektedir.

Sanat eserinin dili ve yontemi. Haice Ahmed Yesevi ile Yunus Emre’nin eserleri halk dili
ve Tirk dilinin zengin ifade giicliyle 6ne ¢ikmaktadir. Her iki sairin de siirleri, milli ruhun asil
bir ifadesi olmasi ve Tiirk dilinin yliksek seviyedeki belagati ve olgunlugunu yansitmasi
bakimmdan nadide sanat saheserleri olarak degerlendirilmeyi hak ediyor. iddiamizi birkag
ornekle ispatlamaya calisalim. Hice Ahmed Yesevi ile Yunus Emre’nin hikmetlerinde, Tanri,
yanmak (donmek), kopmak (kalkmak), ugmak (cennet), tamug (cehennem), koks (gogiis), goniil,
eren (evliya, pir) gibi yiizlerce kelimenin Arapc¢a ve Fars¢a karsiliklar1 da kullanilmakla birlikte,
0z Tiirkge sekillerinin daha aktif kullanildig1 goriilmektedir.

Mesela Hace Ahmed Yesevi’nin bir hikmetinde sdyle denilmektedir:

Alim odur hist yastamp tahsil eylese, Gece giindiiz Tanrisina aglasa.

“Fe’l yedhakii” ayetini tefsir eylese, Oyle alim gergek alim olur dostlarim ey.

Yunus Emre’nin siirlerinde de “Tanr1” kelimesi daha sik geger. Ozellikle sairin su dizeleri bu
gorlistimiizii dogrulamaktadir:

Asik m1 derim ben ona

Tanr’nin Ugmagin seve,

Ugmak hot bit tuzaktir,

eblehler canin tutmaga.
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Sairin “cennet” kelimesinin Tirkce karsiligi olan “u¢gmak™ kullandig goriilmektedir. Aym
kelime Ahmed Yesevi'nin hikmetlerinde de etkili bir sekilde kullanilmaktadir. Bir 6rnek:

Tovbe edip, Hakk’a yanan asika, Ugmak icre

dort pinardan serbet var.

Iki biiyiik sairin eserlerindeki dil ve {islubun daha genis, daha derin ve daha ayrintili bir
sekilde incelenmesi Tiirk edebiyati arastirmalarinin gelecekteki gérevlerinden biridir.

Sonug olarak iki kardes halkin biiyiik mutasavvif sairleri Haice Ahmed Yesevi ve Yunus
Emre’nin edebi mirasi, gelenek ve yenilik, hikmet tiiriiniin gelisimi, tasavvufi icerikli eserlerin
sanatsal anlatimi, Tiirk edebiyatinda dil ve lislup bakimindan karsilastirmali ¢alismalara zengin
malzeme sunabilecek niteliktedir. Tasavvufi 0Ozlerle dolu, milli ruhu 0zgln yorumlayan
eserleriyle bu iki biiyiik sair, Ozbek ve Tiirk halklarinin edebiyatinin gelismesinde yeni bir
asamay1 baslatmiglardir. Hace Ahmed Yesevi ve Yunus Emre’nin hikmetlerinin, iki halk
arasindaki kadim ve koklii dostluk ve kardesligin gelismesinde paha bigilmez bir kaynak olmaya
devam edecegine inaniyoruz.
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PIR-I MUGAN, HOCA AHMET YESEV1’NIN DIVAN-I HIKMET’INDE VE
IRAN EDEBIYATINDAKI SUFI SAIRLERE ETKISI

Angarna. «[Iup-u MyraH» — pyxaHH >KETEKIIi
HeMece Kynus 1TiMAI MEHrepreH MJaHa TYJIFaHbl
OUTmipeTiH MaHBI3ABI MUCTUKAJIBIK 9pi oAeOM TEepMUH.
Combutelk ~ AayHueTaHeiMma Ilup-u  Myran —
CHUMBOJIIBIK O€iiHe, pyXaHH yCTa3, epKiH OBl MHUCTHK
opi eKDKY3Ii TakKyaJdblKKa KapChl TYJIFa PETiHIC
tanpuianel.  Ox  i3geHymniHi  (CIMKTI)  CBIPTKBI
KOPIHICTEpACH aibIcTaThill, wWIohu Maxab0aTThIH
aKUKAaThIHA, MHUCTHUKAIBIK OKCTa3fa JKOHE pyXaHH
a3aTThIKKa kerenerni. Tikened marprHaceiHAa [Tup-u
MyraH 30poacTpu3M IiHIHACTI aObI3Hap KayBIMBIHBIH

(MyFaHmapObIH) OKeTeKIIiciH  Oimmipenmi.  Adaiina
MUCTHKAJIBIK d7e0reTTe OYJI YFbIM aJaMIbl aKHKaTKa,
KYTalIbIK Maxab0aTka JKOHE IYHUEIIK

OaliTaHBICTApJAaH apBUTyFa OaFrbITTAHTHIH  pyXaHHU
JKETEKIIIHIH CUMBOJIbIHA aifHAJIFaH.

Byn muctukanslx TepmMuH anram per Koxka Axmer
Scayunin ~ «Iuyann  XuWKMeT»  HIBIFapMachIHIA
Ke3mecemi, OWTKeHI OFaH JCWIHIT  aKbIHAAP/IBIH
eHOeKTepiHae Oyl YFbIM YIIbIpacnaiael. JlereHmeH
Xapuz, Moynana Xamamagmua Pymwm, Dapumynaux
ATtTap cexinmai KeHiHri COIIBI AKBIHIAPIBIH
mod3msckiHAa «[lup-m  Myran» TepMHHI QpTYpIi
MarblHA MCH HWHTEpIpeTalusa X KOJJAHBUIIHI.
Xapuz, Pymu sxoHe ATTap OWI YFBIMIBI KCHiHEH
maiianaHeIll, OHBI KOOiHE SKXKY3I COBI MEH XKalFaH
TaKyaHbIH OciHECiHEe KapaMa-KapChl KOMIbI.

By 3eprreyain Makcatel — «/luyann XukmerTeri»
[Mup-u Myran OelHECiHIH CHMBOJIHUKAJIBIK >KOHE
MHCTHKAJBIK KbIpJapblH Tajjay, coHjai-ak Koxka
Axmer SlcaywnmeH KeWiHTI CONBI  aKbIHIAPJBIH
TOA3USICBIHIAFE] OChI YFBIMHBIH CEMAHTHKAJIBIK JKOHE
KOHIICTITYaJIJIbIK YKCACTHIKTAPBIH aHBIKTAY.

Kiar ce3mep: omebmer, combutblk, Koxa Axmer
SAcayn, [Mup-u Myran, Xaduz, Papunyniun Atrap,
Moynana XKananangaua Pymu.

Abstract. «Pir-i Mughan» is a significant
mystical and literary term that refers to a spiritual guide
or a sage who possesses esoteric knowledge. In Sufism,
Pir-i Mughan is a symbolic figure, a spiritual mentor, a
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free-thinking mystic, and an opponent of hypocritical
asceticism. He leads the seeker (salik) away from
superficial appearances toward the truth of divine love,
mystical ecstasy, and spiritual liberation. On the
surface, Pir-i Mughan refers to the leader of the Magi
priests (Zoroastrian clergy), but in esoteric literature, it
has become a symbol of a spiritual guide who directs
people toward truth, divine love, and liberation from
worldly constraints. This mystical term first appears in
Khoja Ahmed Yasawi’s Divan-i Hikmat, as there is no
record of it in the works of earlier poets. However, in
the poetry of later Sufi poets such as Hafez, Rumi,
Attar, and others, the term Pir-1 Mughan frequently
appears with various meanings and interpretations.
Hafez, Rumi, and Attar used this concept extensively,
often contrasting it with the image of the hypocritical
ascetic. This study aims to analyze and examine the
symbolic and mystical components of Pir-i Mughan in
the Divan-i
Hikmat and its semantic and conceptual
similarities in the poetry of the mystic poets who
came after Khoja Ahmed Yasawi.
Keywords: Literature, Sufism, Khoja Ahmed
Yasawi, Pir-i Mughan, Hafez, Attar, Rumi

AnHorauusi. «[Iup-u  Myran» — BaKHBII
MHUCTUYECKUIL u JINTEPATYPHBII TEPMUH,
0003HaYaIOIMUI TyXOBHOTO HACTABHUKA WM MYIPYIO
JIMYHOCTh, BJIAJCIOUIYI0 COKPOBEHHBIM 3HaHHEM. B
cypuiickom  mmpoBo3zpernn  Ilup-u  Myran
MpEeACTaeT KaK CHMBOJHMYECKHH 00pa3 JyXOBHOTO
YUHTENS, CBOOOIOMBICTISIIIIETO MHUCTHKA u
NPOTUBHMKA JUIeMepHoro Omarodectus. OH Bener
uckarenst (CajliMka) OT BHEIIHUX IIPOSIBICHHH K
ucTuHe OOKECTBEHHOW  JIIOOBHM, MHCTHYECKOMY
9KCTa3y W JYXOBHOMY  oOcBoOOX1eHHIO. B
OykBasbHOM cMmbIciie [lup-u Myran o6o3Hauaer
I7IaBy  JKPEYECKOTO  COCNOBHS ~ (MyraHoB) B
3opoactpusme. OJHAKO B MHCTHYECKOH JIUTEpaType
9TO  MOHATUE  CTAJO  CUMBOJIOM  JYXOBHOI'O
HAaCTaBHUKA, HAINpPaBJIIOIIETO YEJIOBEKA K HCTHHE,
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00KECTBEHHOM JTIOOBU M OCBOOOXKICHUIO OT MUPCKHUX
MPUBSI3aHHOCTEN.. JIaHHBIH MUCTHUYECKHH TEpMHH
BIIEPBBIE BCTPEYAETCS B IPOU3BEACHUU XOIKU
Axmena flcaBu «/luyaHu XHKMeET», NOCKONBKY B
TpyAaax 0ojee paHHHUX IIOSTOB 3TO TIIOHSITHE HE
3adukcupoBaHo. OIHAKO B TO33UM OoJiee MO3IHUX
cyduiickux mo3TOB, Takux Kak Xadwus, MesrnaHa
Joxananannua Pymu u ®apuayanua ATrtap, TEpMHUH
«[Tup-u Myran» HCMONB30BAJICSA YaCTO B PA3IUUHBIX

Hens JAaHHOTO UCCIIETOBAHHUSA —
MPOaHATN3UPOBATE CUMBOIMYECKHE U MHCTHYECKHE
acnexTsl oopasa [Iup-u Myran B «duyarn XukKMeT»,
a TAKXXE BBIABUTH CEMAaHTUYECKUE U KOHLENTYaIbHBIC
napajuleidi B TO093UM CY(QHHCKUX IOITOB MOCIE
Xomxu AxMena ScaBu.

KoaloueBble cioBa: nuteparypa, cydusm, Xomka
Axwmen flcau, [lup-u Myran, Xaduz, @apunyaun
Arttap, MeBnana [[xanananaud Pymu.

3HaYCHWSAX W UHTepnperanmsix. Xadms, Pymum u
ATTap OMPOKO  TNPHUMEHSIM  3TO  IIOHATHE,
MPOTHBOIIOCTABIIAS €ro 00pa3y JTUIEMEpPHOTo Cyhus
Y JIO)KHOTO OJarouectusi.

Giris. Islam tasavvufu ve irfan tarihinde, Pir-i Mugan kavrami her zaman 6zel bir
konuma sahip olmustur. Ozellikle tasavvufi siirlerde ve dgretilerde sikca yer verilen bu kavram,
dervisi diinyevi bagliliklardan ve zahiri dini sekillerden arindirarak nihai hakikate ulastiran igsel
bir miirsid ve asik bir rehberin semboliidiir. Tasavvuf geleneginde Pir-i Mugan sadece ahlaki bir
rehber degil, ayn1 zamanda ask ve batini seyr i sililuk yoluyla hakikate ulagmis ve bu tecriibeyi
bagkalariyla paylasan kisidir. Biiyliik mutasavvif sairler; Hoca Ahmed Yesevi, Hafiz, Mevlana,
Attar ve Sems-I Tebrizi’nin eserlerinde Pir-i Mugan, her tiirlii zahiri bagdan azade, igsel bir
hakikatin sembolii olarak karsimiza ¢ikar. Bu bakis agisinda Pir-i Mugan, bagnaz bir dini lider
olarak degil, askla yanan ve hakikatin izini siiren bir 6gretici olarak sunulur. O, insan ruhunun
derinliklerine vakif olan biri olarak, insani1 hakiki hayata ve Allah’a yakinlasmaya ydnlendirir.
Gergekte, Pir-i Mugan, askin ve manevi deneyimlerin etkisiyle maddi diinyay:1 ve dinin sekilci
smirlarmi agsmug bir kisiligi temsil eder. Bu tasavvufi yolculukta Pir-i Mugan, gosteristen uzak,
dini sekilciligin Stesine gegmis Ozgiir bir rehber olarak one ¢ikar. Onun Ogretileri ask, igsel
tecriibe ve hakikate ulasma iizerine kuruludur. O, salike gercek hakikate ulagsmak icin diinyevi
bagliliklar1 ve dini 6nyargilar1 agmasi gerektigini gosterir. Bu baglamda Pir-i Mugan yalnizca bir
rehber degil, ilahi agkla hakikate ulagan ruhsal 6zgiirliigiin ve igsel olgunlugun temsilcisidir.

2. Pir-i Mugan Teriminin Etimolojisi

2.1. «Pir» Kavrammin Tanimi

Fars¢a tasavvufi edebiyatta “pir”, manevi bir rehber, miirsid ve yol gosterici anlamina
gelir. Pir, manevi yolculukta (seyr i siiluk) ¢esitli merhaleleri ge¢mis, hakikati ve marifeti idrak
etmis ve artik bu birikimiyle hakikat yolunun yolcularina rehberlik eden kisidir. Sozliik anlami
yasl kisi olan “pir”, tasavvufi terminolojide evrenin sirlarina vakif olmus ruhsal kemal sahibi
kisiyi ifade eder. Pir’in tasavvufi yolculuktaki rolii oldukc¢a hayati oneme sahiptir. Ciinkii
rehbersiz bir dervis, yolda sapabilir veya nefsi aldaniglara diisebilir. (Zerrinktb, 2014:51) Pir,
yalnizca bir 6gretmen degil, aym1 zamanda karanlikta 151k sagan bir fenerdir. Mevlana’nin
Mesnevi’sinde ve Attar’in Mantiku’t-Tayr’inda, pir genellikle kervan basi ve saliklerin onciisii
olarak tanitilir. Pir; deneyim, basiret, ilahi aska baglilik, zahiri fakirlik ama batini zenginlik,
gosteristen ve riyadan uzaklik gibi niteliklerle donatilmistir. O, zahire takili kalan vaiz ve
zahidlerin aksine kalp ve ruhla ilgilenir. Farsga siirlerde “pir-i tarik”, “pir-i meyhane” ve “pir-i
Mugan” gibi ¢esitli suretlerde karsimiza ¢ikarak bu genis ve derin anlam alanini yansitir.

2.2. «Mugan» Kavraminin Tanim

Mugan, aslinda Zerdiist dininde din adamlar1 ve mabed gorevlileri olan mopet ve maglara
verilen bir unvandir. Antik dénemde Muganlar, dini ayinleri yonetir, dini bilgileri 6gretir ve
atesgedeleri korurlardi. Zerdiist toplumunda yiiksek bir konumlar1 vardi ve halkla tanr1 arasinda
aracilik gorevini istlenirlerdi. Avesta dilinde “mag” kelimesi, “gii¢li” veya “manevi kudret
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sahibi” anlamina gelir. Ancak tasavvuf edebiyatinda, 6zellikle Hafiz’in siirlerinde “Mugan”
kelimesi bu anlamin Gtesine gegmistir. Bu metinlerde Muganlar, zahiri din anlayisin1 asmis ve
hakikate ulasmis kimselerin semboliidiir. Bu nedenle Hafiz, ikiyiizlii zahitler yerine, agsk ve
marifet sirlarini bilen pir-i Mugan’a basvurur. Bu baglamda Muganlar artik sadece dini bir sinifi
degil, igsel bilgelik, ask ve batini sezgiyi temsil eder. Onlar, goriiniiste geleneksel dini kurallarla
celisebilir, ama kalpleri hakikatin nuruyla doludur. Bu yiizden meyhane, agk ve kisisel tecriibe
araciligiyla hakikati bulan bu kisiler, tasavvufta hiirmete layik goriiliir.

2.3. «Pir-i Mugan» Kavramimn Tanim
Pir-i Mugan, tasavvufta igsel bir miirsid ve hakikat arayicisinin sembolidir. O, saliki diinyevi
bagliliklardan ve zahirl din anlayisindan 6zgiirlestirerek ilahi ve igsel bir hakikate yonlendirir.
Bu kavram, ozellikle Hafiz, Mevlana ve diger bliyiik sufi sairlerin eserlerinde, zahirl ve
toplumsal sinirlamalardan uzak, manevi bir rehber olarak yer alir. Pir-i Mugan, sadece bir din
ogretmeni degil; ayn1 zamanda hayatin yiizeyinden derinligine gecisi 6greten bir maneviyat
ogretmenidir. Hafiz 1n siirlerinde, Pir-i Mugan saliki Allah ile birlige gotiiren kisidir. (Muvahhid,
2019:33) Bu bakis agisina gore, Pir-i Mugan geleneksel bir din adami degildir; ilahi agka erigmis
ve igsel hakikati idrak etmis bir kisiligin semboliidiir. Hafiz sdyle der:

Pir-i Mugan bana dedi ki: Aski sor, ondan baskasindan uzak dur.

Bu beyitte agik¢a goriilmektedir ki, Pir-i Mugan igten gelen bir hakikate ulagmis ve aski
kurtulus yolu olarak sunmustur. O, sadece bir dini rehber degil; ask araciligiyla diinyadaki ac1 ve
istiraplardan arinma yollarini gosteren bir manevi yol gostericidir.

Ote yandan, Pir-i Mugan tasavvufta, toplumsal ve dini baglardan kurtulmanin,
Ozglrliglin semboliidiir. O, dini kurallarin katiligindan ve sosyal oOnyargilardan siyrilmis,
yalnizca kalplerde gizli olan hakikatin pesindedir. Hafiz’in siirlerinde, Pir-i Mugan maddi
diinyanin ve zahiri din anlayisinin 6tesine gecmis; saliki de bu sinirlar1 agmaya tesvik eden bir
figur olarak yer bulur.

2.4. Tasavvuf Siirlerinde Pir-i Mugan’in Manevi Anlanu

Pek ¢ok tasavvuf siirinde Pir-i Mugan, manevi olgunluk ve igsel gelisim yoluyla Allah’1
ve hayatin derin hakikatlerini daha iyi idrak etmis bir kisi olarak tanimlanir. Bu yolculuk,
Mevlana’'nin siirlerinde de belirtildigi gibi, i¢sel seyr i siiluk ve batini tecriibelerle elde edilir.
Mevlan, Divan-1 Sems’te soyle der:

«Pir-i Mugan benim, askla mest olmusum / Allah tan baskasina sabrim yoktur.»

Bu beyit acikc¢a gosterir ki, Pir-i Mugan yalnizca igsel hakikatin pesindedir; Allah’a olan
ask sayesinde diinyevi engellerden ve maddi baglardan kurtulmustur. Sonug olarak, Pir-i Mugan,
Islam tasavvufunda manevi dzgiirliigiin ve hakikat arayisinin sembolii olarak kabul edilir. O,
yalnizca bir ahlaki veya dini miirsid degil, ayn1 zamanda tiim sekilci dini ve sosyal kaliplardan
arinmis bir rehberdir. Pir-i Mugan, saliki ic¢sel hakikati kesfetmeye ve Allah ile birlik
yolculuguna yonlendirir (Zerrinklib, 2014:69). Bu baglamda, Pir-i Mugan, sonsuz askin ve ruhsal
Ozglirliiglin temsilcisi olarak goriiliir; i¢sel tecriibeler ve manevi seyr U siiluk yoluyla hakikate
ulasmanin kapilarini aralar.

3. Pir-i Mugan’in Kokeni ve Fars Diline/Edebiyatina Girisi

Pir-i Mugan, kokeni Iran’m eski inang sistemlerine, dzellikle Zerdiistliik ve onun din
adamlar1 sinifi olan Muganlara dayanan bir sahsiyettir. Ancak zamanla, Islam tasavvufunun
etkisiyle, bu figlir Fars tasavvuf edebiyatinda sembolik ve derin bir anlama biirlinmiistiir. Antik
[ran’da “mag” kelimesi Zerdiist dininin din adamlarin1 ifade ederdi. Bu kisiler, kutsal atesi
koruma, dini ritiielleri icra etme ve inanglar1 6gretme gorevlerini iistlenirlerdi. O donemde, pir-i
Mugan, bu smifin ileri gelenlerinden, yash ve bilge bir iiyesi olarak goriilmekteydi. Islam’in
[ran’a gelisiyle birlikte, 6zellikle ilk Islami yiizyillarda tasavvufun yayilmas: sayesinde, bircok
eski dini kavram yeni anlamlar kazandi. Bu donemde, Fars sairleri ve stfileri eski inang¢ 6gelerini
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alip onlar1 derin tasavvufi kavramlarla yeniden islediler. Pir-i Mugan da bu siirecte, dinin
zahirinden hakikatine ulagsmis kisi anlaminda yeni bir kimlik kazanda.

Fars edebiyatinda, 6zellikle Hoca Ahmed Yesevi, Hafiz, Attar, Mevlana ve diger sifi
sairlerin siirlerinde, pir-i Mugan, genellikle sekilci ve kat1 din adamlar1 olan zahit ve fakihlerin
karsisinda konumlanir. Hafiz, bu riyakar ve dar goriislii insanlan elestirirken, kendisini pir-i
Mugan’a teslim eder. Her ne kadar bu figiir disaridan bakildiginda «sarap icen» ya da
«meyhanede bulunan» biri gibi goriinse de, aslinda ilahi agk ve marifet sahibidir. Boylece pir-i
Mugan, zahirl yasalarin 6tesine gecmis bilgelik, ask, diiriistliik ve hakikate yonelimin simgesi
olur. (Muvahhid, 2019:83)

Bu kavramin siire girisinin en onemli nedenlerinden biri, stfi sairlerin sembolik ve
mecazi dili tercih etmeleridir. Onlara gore dinin hakikati, digsal ibadetlerde degil, i¢sel agkta ve
manevi deneyimde gizlidir. Bu yiizden, «Mugan», «meyhane», «sarap» gibi kadim Iran
motiflerini kendi diisiinsel sistemlerine entegre ettiler ve onlara yeni anlamlar kazandirdilar.
Artik pir-i Mugan, sadece bir Zerdiist din adam1 degil, kalp gozii acik, marifet ehli ve hakikat
yolunun gercek rehberi idi.

Sonug olarak, pir-i Mugan, eski Iran kiiltiiriiniin ve Islami tasavvuf diisiincesinin birlestigi
ozgiin bir figiirdiir. Zerdiist geleneginden dogmus, ancak zamanla Islami irfanla yogrularak Fars
edebiyatinda onemli bir yer edinmistir. Bu figiir, sadece Iranlilarin kiiltiirel kimligini islam
diisiincesi i¢inde koruma c¢abasinin bir yansimasi degil, ayn1 zamanda dinin igsel anlamina
ulasma ve riyadan kurtulma arzusunun da bir ifadesidir. Ozellikle Hafiz’in siirlerinde, pir-i
Mugan hala yasayan bir figlirdiir; hakikati bilen ve askla insani o hakikate yonlendiren bir
sembol olarak.

4. Pir-i Mugan’in Felsefesi ve Mantigi

4.1. Pir-i Mugan’in Felsefesi
Pir-i Mugan’in felsefesi, Fars tasavvuf edebiyati baglaminda; i¢sel biling, hakikat arayisi, ask ve
dini riyakarligin reddine dayanan bir diisiince sistemidir. Pir-1 Mugan, dinin zahirinde takili
kalmak yerine onun derinliklerine niifuz etmis bir insanin semboliidiir. (Ytsufi, 2003:41)

O, kuru ibadete ve gosterise kapilmis zahitlerin aksine, kelimelerin ve ritiiellerin
otesindeki hakikate inanir. Gergekte, onun felsefesi seriatten hakikate dogru bir yolculuktur; yani
igsel bir seyr i siilukla varligin ve Tanr1’nin sezgisel bilgisini elde etme arzusudur.

Bu felsefede agk merkezi bir konuma sahiptir. Pir-i Mugan, ilahi agki kalbinde tatmis ve
bu nedenle dinin yiizeysel kurallarina korii kortine bagh kalmayr gerekli gérmeyen kisidir. Bu
ask yalnizca beseri degil, varliga, Allah’a ve evrenin igsel birligine yoneliktir. Bu yiizden Hafiz’a
gore Pir-i Mugan, zahit ya da fakihten daha degerlidir; ¢ilinkii agsk yoluyla armmuis ve ikilikleri
asmistir.

Biling ve deneyim, Pir-i Mugan felsefesinin diger iki temel tasidir. O, hatalar, zorluklar
ve manevi yolculuk sayesinde hakiki bilgiye ulasmistir. Bu bilgi, kitaplardan ya da resmi
ogretilerden farklidir. Pir-i Mugan, belki sade bir goriiniise sahiptir, meyhanededir veya ruhani
kiyafetler giymez; ama igsel sezgi ve hikmetle doludur. Dolayisiyla onun felsefesinde kisisel
deneyim ve sezgi, kuru teorik bilgilerden daha degerlidir. (Zerrinklb, 2014:111)

Bu felsefenin bagka bir ilkesi, riya, ikiyiizliilik ve dini bagnazligin reddidir. Pir-i Mugan,
riyakar zahidin tam karsisinda durur; dini bir gosteri ya da giic araci olarak degil, sadelik,
dogruluk ve ictenlikle yagsanmas1 gereken bir hakikat olarak goriir. O, yargilayan degil; anlayan,
bagislayan ve seven bir bilgedir. Onun i¢in “sekil” degil, “6z” onemlidir. Bu ylizden agk ve
samimiyetin bulundugu bir meyhane, bicimsel ama bos bir camiden daha kutsal olabilir.

Sonug olarak, Pir-i Mugan’in felsefesi insani ve ilahi bir felsefedir; igsel farkindalik,
manevi seyr U stiluk ve yapay baglardan 6zgiirlesmenin birlesimidir. O, ruhsal olgunluga erigmis
ve artik goriiniiglere ihtiya¢ duymayan bir kisiligin temsilcisidir. Bu felsefe, insan1 kendine,
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kendi hakikatine ve tiim varlikla birlige ¢agiran bir davettir. Pir-i Mugan, sadece siirsel bir figur
degil, akildan kalbe, zahirden batina giden ezeli bir yolun simgesidir. (Muvahhid, 2019:147)

4.2. Pir-i Mugan’in Mantigi

Pir-i Mugan’in mantig1, ylizeysel kurallar ya da zahiri delillerden degil, tasavvuf ve i¢sel
deneyimlerden dogar. Bu mantik; ask, sezgi, i¢sel ozgiirlik ve sekillerden kurtulus {izerine
kuruludur. Pir-i Mugan, diinyaya tasavvufi bir bakigla yaklasir ve zaman zaman sozleri seriat ya
da toplum normlarina aykir1 goriinse de, onun ifadelerinde derin bir hakikat gizlidir. Onun
mantigina gore Allah’a ulasmanin yolu, insanin kalbinden ve asktan gecer; kuru kurallardan
degil, marifetle yogrulmus bir yasamdan. (Yusufi, 2003:87)

Bu mantik, halk i¢in anlagilmasi zor olabilir; fakat goniil ehli i¢in apagiktir. Pir-i Mugan’a
gore insan1 hakikate ulastiran kuru akil degil, askla yanmis bir kalptir. Yasalar, eger ask ve
marifetten
yoksunsa, insan1 hapseden bir zincire doniisiir. Hafiz’1n bir beytinde soyle gecer:

«Ne saadetli bir zamandir ki Pir-i Mugan / Cennet meclisine bir yol agcar.»

Bu beyitte Pir-i Mugan, askin mantigiyla hakikat alemine giden yolu gosteren kisidir.

Igsel dzgiirliik, Pir-i Mugan’m mantigindaki bir diger temel ilkedir. O, kuru dindarliga,
anlamsiz ibadetlere ve batinsiz zahire deger vermez. Ona gore insan, diinyevi baglardan, korii
kortine taklitten ve toplumun yargi korkusundan arinmadan hakikate ulasamaz. Bu 6zgiirliik,
basibosluk degil, anlam ve aska dogru bir yiikselistir. Bu ylizden, bir¢ok siirde Pir-i Mugan
meyhane, sarap ve rindlik ile birlikte anilir; ¢iinkdi bunlar, riyadan ve ikiyiizliiliikkten kurtulusun
sembolleridir, glinahin degil.

Sezgi ve kisisel deneyim, Pir-i Mugan’in mantiginda vazgecilmezdir. O, her insanin
hakikati bizzat deneyimlemesi gerektigine inanir. Kitaplardan ezberlenmis bilgi ya da
baskalarinin sozleri hakikate ulasmak i¢in yeterli degildir. Gergek hakikat, igsel seyr i siiluk,
kendini tanima ve ilahi 1s1kla dogrudan karsilasma ile elde edilir. Hafiz sdyle der:

“Sarap kadehini Pir-i Mugan’dan iste / O sarhosluk seni benlikten kurtarip Hakk’a
ulastirir.”

Bu beyitte, Pir-i Mugan’dan alinan agk sarabi, insani nefsinden uzaklastirir ve Hakk’a
yoneltir.

Sonug olarak, Pir-i Mugan’in mantigi, hakikatin insanin kalbinde tecelli ettigini savunur.
O, akl biitiiniiyle reddetmez; ama ancak agkla biitiinlesmis bir akli kabul eder. Ona gore agk
olmayan bir din ruhsuz, cosku olmayan bir siiluk ise meyvesizdir. Bu yiizden salik, kalbini korku
ve anlamsiz yliklerden degil, nurla doldurmalidir. Pir-i Mugan, sembollerle konusur ama ruhu
canlandiran bir yol sunar. Insanlar1 kendileriyle, varlikla ve ilahi askla barismaya davet eder.

(Zerrinkdb, 2014:141)

5. Pir-i Mugan’in Edebi Seriiveni: 1k Ortaya Cikis1, Gelisimi ve Giiniimiizdeki Durumu

Pir-i Mugan kavrami, sembolik ve tasavvufi anlamda ilk kez ciddi ve belirgin sekilde
Hoca Ahmed Yesevi’'nin siirlerinde ortaya c¢ikmistir. Daha sonra, bu kavram Hafiz’in
gazellerinde siklikla tekrar edilerek zirveye ulasmistir. Hafiz’in siirlerinde Pir-i Mugan, hakikat
hazinesinin anahtarini elinde bulunduran kimsedir; Hafiz, din alimlerine bagvurmak yerine ona
siginir.

Hafiz’dan sonra, Bidel-i Dehlevi, Saib-i Tebrizi, Omer Hayyam, Feridiiddin Attar gibi
Hint {islubuna mensup bir¢ok sair de bu kavramu siirlerinde kullanmis ve ona farkli boyutlar
kazandirmiglardir. Bu sairlerin eserlerinde Pir-i Mugan, igsel rehberligin, manevi bilginin ve
hakikat arayiginin sembolii olmaya devam eder. Her sair, kendi bakis agisina gore bu figiire yeni
anlamlar yiiklemistir. Kimi zaman sarhos bir bilge, kimi zaman farkindalik sahibi bir asik, kimi
zaman da tecruibeli ve derinlikli bir miirsid olarak tasvir edilmistir. (Muvahhid, 2019:163)
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Modern donemde, siir dilinin degigsmesi ve yeni edebiyat anlayislarinin ortaya ¢ikmasiyla
birlikte, Pir-i Mugan kavrami artik eskisi kadar dogrudan ve belirgin bir sekilde
kullanilmamaktadir. Ancak, Sohrab Sepehri ve Sefii Kadkeni gibi bazi yenilik¢i sairlerin
siirlerinde bu kavramin yankilarinm1 gérmek miimkiindiir. Her ne kadar “Pir-1 Mugan” ifadesi
dogrudan kullanilmasa da, igsel bilgelik, ask ve riyakarliktan kagis temalari, ayni ruhu
tasimaktadir. Aslinda Pir-i Mugan, siirsel bir mit haline gelmis ve yeni formlarla, ama ayni1
tasavvufl ruhla, glinimiiz siirinde yasamaya devam etmektedir. Bugiin, geng sairlerin ¢ogu artik
Hafiz gibi klasik sembolik dili tercih etmese de, Pir-i Mugan kavrami hala i¢sel biling ve otantik
irfanin simgesi olarak edebi ve tasavvufi diisiince diinyasinda varligin1 korumaktadir. Hatta,
psikoloji ve edebiyat felsefesi alanindaki analizlerde bile, bu figiir bazen “bilge
bilingalt1” ya da “igsel rehber” gibi kavramlarla anilmaktadir. Dolayisiyla denebilir ki, Pir-i
Mugan’in dili ve bi¢imi degismis olabilir, fakat ruhu ve mesaj1 hala Iran tasavvuf kiiltiiriiniin ve
edebiyatinin derinliklerinde yasamaktadir.

6. Pir-i Mugan’in Kaynag ve Fars Dili ile Edebiyatindaki Etkileri

6.1. Hoca Ahmed Yesevi ve Pir-i Mugan’in Kavramsal Temelleri

Mevcut edebi tarihsel belgeler ve Hoca Ahmed Yesevi iizerine yapilan calismalar géz
Ontine alindiginda, «Pir-i Mugan» terimini anlam itibariyle ilk kullanan sairin Ahmed Yesevi
oldugu sdylenebilir. Her ne kadar bu terim, onun eserlerinde dogrudan yer almasa da, Divan-1
Hikmet’teki mistik anlayiglar ve sembolik yapilar, Pir-i Mugan’in islevsel karsiliklarini
yansitmaktadir. Burada Pir-i Mugan, batini miirsid, agk temelli yol gosterici, ve igsel farkindalik
rehberi olarak temsil edilir. (Muvahhid, 2019:93)

Ahmed Yesevi, dinin zahirinden ¢ok kalp bilgeligi, i¢csel arinma ve samimiyet iizerinde
durur. Ona gore “kalp”, ilahi hakikatin algilandig1 en ylice merkezdir. Hakikat, ancak kalp
yoluyla idrak edilebilir. Bu diisiince, Pir-i Mugan’in Fars tasavvufundaki konumuyla tam
anlamiyla ortiisiir: akil yerine kalp, sekil yerine 6z. Yesevi de tipki Hafiz gibi, riya, zahiri takva
ve dini ¢ikar araci haline getirenleri elestirir. Ornegin sdyle der:

«Riyakarlar minberde Allah’1 satarlar.»

Bu ifade, Hafiz’1n siirlerindeki zahide kars1 Pir-i Mugan temasini animsatir.

Ancak Ahmed Yesevi, higbir zaman seriat disina ¢ikmaz; Islami prensiplere bagliligmi
stirdiiriir. Buna karsin, Hafiz’daki Pir-i Mugan, kimi zaman seriata karsi ¢ikan, isyankar ve sira
dis1 bir figiirdiir. Bu fark, iki sairin donemsel ve sosyal baglamlarindan kaynaklanmaktadir.

Ahmed Yesevi de tipki Pir-1 Mugan gibi, fakr, fend ve ask sarhosluguna biiylik deger
verir. Onun siirlerinde gecen kavramlar, Pir-i Mugan’m diliyle birebir 6rtiismektedir. Ornegin
Divan-1 Hikmet’te gegen su dizeler, bu paralelligi agik¢a ortaya koyar:

* Pir-i Mugan hizmetine kos, yorulmadan yiirii.

* Pir-i Mugan talebelerin yol bas¢isidir.

* Pir-i Mugan bir anda sana nazar eder.

* Stikiirler olsun, Pir-i Mugan bana ask sarabu igirdi.

* Pir-i Mugan nazar ederse, dertlere deva olur.

Sonug olarak, Ahmed Yesevi ve Pir-i Mugan farkli donemlerde yasamis olsalar da, 6zde
benzer
manevi 6gretileri paylasirlar: zahiri reddeden, batini agka dayal1 hakikat arayisi.

6.2. Hafiz-1 Sirazi ve Pir-i Mugan’in Zirve Noktasi

Hafiz-1 Sirazi, Pir-i Mugan kavraminm yalnizca kullanan degil, ona sairane bir zirve ve
derinlik kazandiran kisidir. Onun siirlerinde Pir-i Mugan; ask, sezgi, deneyim ve bilgelikle
donatilmis, zahide ve din adamlarina kars1 konumlanmig bir semboldiir. Hafiz, manevi rehberligi
ve hakikate ulagmay1 bu figiirle 6zdeslestirir. (Zerrinkab, 2014:129)

Pir-i Mugan, Hafiz’da o6zellikle riyakar zahitlere karsi bir durusu temsil eder. Onun
siirlerinde sik sik su tavirla karsilasiriz:

47



“Mebas der pi-i azar, ve her ¢e hahi kun / Ki der seriat-1 ma, gayr ez In gonahi nist.”
(Sakin kimseye eziyet etme, ne istersen yap. Bizim seriatimizda bundan baska giinah yoktur.)

Bu beyitte, Pir-i Mugan’in 6zgiirlik¢li ve merhamet temelli seriat anlayisi agik¢a
gorandr.

Hafiz, askin sarhoslugu, i¢sel sezgi ve deneyimi 6n plana ¢ikarir. Onun i¢in meyhane,
calgi, rindlik, hep Ozgirliigiin, igsel huzurun ve ikiyiizliliikten uzakligin semboliidiir.
Ornegin:(Yasufi, 2003:99)Bottom of Form

“Egerce Pir-i Muganem zedest berkend del / Be bang-i ¢eng beguyem ke cdn
befersayed.”

(Pir-i Mugan kalbimi almis olsa bile, yine de ¢eng sesiyle ruhum can bulur.)

Pir-i Mugan’in en temel 6zelliklerinden biri de iddiasiz, derin bilgeligidir. Hafiz s6yle der:

“Biya ke ronak-1 in karhdane kem nesevad / Be zuhd-i hemge to ya be fisk-1 hem¢e meni.’
(Gel ki bu diinyanin diizeni ne senin zahitliginle bozulur, ne benim giinahkarligimla.)

Bu, Pir-i Mugan’in yargilamayan, 6zde arayan bakis agisin1 yansitir.

Hafiz’in siirinde Pir-i Mugan, ayni zamanda vahdet-i viicid anlayisinin, bireysel
Ozglirliigiin ve ilahi askin da temsilcisidir:

“Pir-i Mugan ze tecriibe goft ma’ni-yi hamr / Giisem be bang-1 ehli sema’st o

qal nist.”

Son olarak, Hafiz’in baz1 meshur beyitlerinde Pir-i Mugan dogrudan adlandirilmistir:

 Mirid-i Pir-i Muganem, ze men merenc ey seyh... ((J& &¥)

* Diis ez mascid se-vey meyhane amed Pir-i md... ((JJ& +)

« Kojast Pir-i Mugan, gii begii ¢e ¢dre konem... ( (& MY

Genel Degerlendirme

Hafiz’1n siirinde Pir-i Mugan ¢ok katmanli bir figlirdiir: hem manevi rehber, hem 6zgur
birey, hem hakikat 45181, hem de tasavvufi isyanin semboliidiir. Onun sayesinde Hafiz, sekilciligi
reddeden, bireysel deneyimi ve agki On planda tutan bir irfan diinyasina kapi aralar. Bu da
Hafiz’1 yalnizca Iran’da degil, tiim diinyada evrensel bir sair hline getirir.

’

7. Attar, Mevlana ve Sems Tebrizi’nin Siirinde Pir-i Mugan’in Yansimalari

7.1. Attar-1 Nisabiiri ve Pir-i Mugan’in Fikri Temelleri

Her ne kadar Attar-1 Nisablri’nin siirlerinde “Pir-i Mugan” terimi dogrudan gegmese de,
bu kavramin tagidigi anlam — yani batini rehberlik, hakikat arayisi ve zahiri dindarligin reddi —
onun eserlerinde giiclii bir sekilde mevcuttur. Ozellikle Mantiku’t-Tayr ve Musibetname adl
eserlerinde Attar, hakikate giden yolu taklit degil, ask, fakr ve manevi yolculukla ¢izen bir
mirsid figiirii ¢izer. Bu yoniiyle Attar, daha sonra Hafiz’da sembollesen “Pir-i Mugan”
kavraminin diisiinsel temellerini atan kisilerden biridir. (Muvahhid, 2019:101)

Attar’in ilk elestirisi, kuru zahidlik ve gosterigli ibadetin reddidir. O, zahitleri dinya
sevgisi, sohret tutkusu ve sekilcilik nedeniyle sikca elestirir. Bu tavir, Pir-i Mugan’in da zahide
karst konumunu yansitir. Attar’in eserlerinde “pir”, saliki digsal kurallarla sinirlandirmaz; onu
ozgiirlestirerek ask ve marifet yoluna yonlendirir. Ikinci olarak, AttAr’in miirsidi deneyim
sahibidir ve batina vakiftir. “Seyh San’an” hikayesinde goriildiigii gibi, dis goriiniiste din adam
olan bir kisi, Hristiyan bir kiza asik olup tiim zahiri baglarini birakir ve sonunda derin bir
hakikate ulasir. Bu anlati, Pir-i Mugan figiiriiniin ask ve igsel doniisiimle Ozdeslestigi bir
ornektir. Ugiinciisii, Attar fend ve nefsin silinmesi iizerinde énemle durur. Mantiku’t-Tayr’da
gercek miirsid, benlikten arinmis, sade ama hakiki bir pirdir. Bu vasiflar, Pir-i Mugan’in temel
nitelikleridir. Dordiincli olarak, Attar’a gore gercek miirsid kuru akli ve iddia sahiplerini
reddeder. Onun hikayelerinde ilmiyle 6viinen ama kalp gozii kapali olan kisiler yanlis yola sapar.
Bu, Hafiz’in Pir-i Mugan figiiriinde de goriilen, sessiz bilge ve asik rehber temasini hatirlatir.
Besinci olarak, Attar’in piri, agk, ac1 ve tecriibeyle olgunlagsmistir. Binbir merhaleden gegmeden
“pir” olunamaz. Dolayisiyla Attar’in tasvir ettigi miirsid, ileride Hafiz’in “Pir-i Mugan” adini
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verecegi o koklii figiiriin diisiinsel temelidir. Bu baglamda, Attar hem felsefi hem irfani anlamda
Pir-i Mugan kavraminin onciisiidiir.

7.2. Mevlana ve Sems Tebrizi’de Pir-i Mugan’in Derin Anlamlari

Mevlana Celaleddin-i Rtimi ve Sems-i Tebrizi, Pir-i Mugan kavramina siirlerinde daha
derin ve metafiziksel bir boyut kazandirmislardir. Mevlana’nin siirlerinde Pir-i Mugan sadece
batinl bir miirsid degil; ayn1 zamanda askin sembolii ve ulasilmasi gereken hakikattir.
(FurGzanfer, 2008:112)

Mevlana, 6zellikle Divan-1 Sems ve Mesnevi’de, Pir-i Mugan’1, karmasik manevi yollari
bilen, ask yoluyla saliki hakikate ulastiran bir rehber olarak betimler. Meshur bir beytinde soyle
der:

“Pir-i ma goft ke kar-1 to miiskil nist / To xodet rah-rovi, ne rahi.”

(Pirimiz dedi ki: Senin isin zor degil; sen zaten yolun kendisisin, yolcu degilsin.)

Bu ifade, Mevlana’nin goziinde Pir-i Mugan’in bir kisi degil, i¢sel bir hakikat oldugunu

gosterir.

Mevlana’da Pir-i Mugan, hem rehber hem de askin ta kendisidir. Gergek pir, disarida

degil insanin kendi i¢inde aranmalidir. Bu anlayis, Sems-i Tebrizi ile olan iliskisine de

yansimigtir. Mevlana i¢in Sems, onu kendinden gegiren, i¢cindeki hakikati ortaya ¢ikaran

Pir-i Mugan’dir.

Sems ise bir¢ok ifadesinde Pir-i Mugan’1 sartsiz sevgi ve i¢sel aydinlanma sembolii olarak
anmustir. Ornegin:

“Pir-i Mugan asiktir, kiminle otursa, ona nur sagar.”

Burada Sems, Pir-i Mugan’in dis goriiniis degil, i¢sel safiyet ve ask bilgeligi oldugunu
belirtir.

Mevlana ve Sems’in siirlerinde, sekilci din anlayisina karsi sert elestiriler bulunur.
Mevlana soyle der:

“Eger zdhid be dervisi reside / Ba del-i por ez ask-1 Huddvandi, zdhid nist.”

(Eger zahid, ask dolu bir kalple dervislige ulasmissa, artik o zahid degildir.)
Bu, dini sekil ve kurallardan cok, kalpten gelen askla hakikate ulasma anlayisin1 One
cikarir.

Genel olarak, Pir-i Mugan, Mevlana ve Sems’te dissal bir rehber degil, insanin igindeki
hakikate ulagsma yoludur. Onlara gore kisi, igsel doniisiim ve ask ile, tiim diinyevi baglardan
styrilarak Tanri’ya ulagabilir. Pir-i Mugan, bir figiir degil, bir yol, bir hakikat, ve bir icsel
uyanistir.

7.3. Sehriyar

Sehriyar’m siirlerinde, “Pir-i Mugan” kavrami, ilahi hakikat ve agkin bir sembolii olarak,
ozellikle Hafiz ve Mevlana gibi dnceki sairlerden farkli bir bakis agisiyla ele alinir. Sehriyar, agk
ve tasavvuf siirlerinde, Pir-1 Mugan’1 dini zahiri baglardan uzak, yalnizca ask ve masukla goniil
bag1 kurarak hakikate ulasan O6zgiirlestirici ve ask dolu bir figiir olarak betimler. Bir siirinde
sOyle der:

“Pir-i Mugan, eskidi bu mezhepler artik, Hakikat aski, gonilde ve canda yer bulur

ancak.”

Bu beyit, Sehriyar’in kat1 dini dgretilere ve sekilcilige elestirisini gosterir; ona gore
hakikate duyulan ask, zahiri ibadetlerden daha degerlidir.

Sehriyar’in siirlerinde Pir-i Mugan, asiklarla dolu bir gonle sahip bir rehber olarak
karsimiza c¢ikar ve saliki igsel bir manevi tecrilbeye yonlendirir. Sehriyar, Pir’in dig
goriinlisiinden ziyade, ilahi masuka olan ig¢sel baglilik ve ask iizerinde durur. Bu diisiince,
Hafiz’in Pir-i Mugan’l “dogal ve ask dolu bir miirsit” olarak gérmesine yakindir. Sehriyar bir
siirinde s0yle seslenir:

“Gel ey Pir-i Mugan, sensiz yasayamam ben, Bu goniil, hep hicran atesinde yanar durur.’

’
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Burada Pir-i Mugan, salike hakikate ve i¢ huzura nasil ulasacagin1 6greten agk dolu bir
kilavuzdur. Sehriyar’in goziinde Pir, yalnizca dini bir 6nder degil, ayn1 zamanda sefkatli ve asik
bir rehberdir; insanin dertlerinden ve hayatin acilarindan kurtulmasina yardim eder. Dolayisiyla,
Sehriyar’in Pir-i

Mugan’1 agk, samimiyet ve dinin sekilci baglarindan 6zgiirlesme tizerine kurulu bir
Ogretidir.

8.Pir-i Mugan’in Tasavvuftaki Yeri

Pir-i Mugan’in tasavvufta 6zel ve benzersiz bir yeri vardir; o, bilge ve ask dolu bir
miirsidin  semboliidiir. Sufi 6gretilerde Pir-i Mugan, yalnizca dini bir 6gretmen degil, ayni
zamanda salikleri diinyevi goriiniislerden hakikatin 6ziline gotiiren igsel ve ilahi bir rehberdir.
Zahiri ibadetlerle yetinen softalarin aksine, o, hakikat arayis¢ilarina der ki: Marifet ve hakikate
ulagsmak i¢in ask ve igsel tecriibe yolundan gegmek gerekir. Nitekim Pir-i Mugan, tasavvufta, ask
ve manevi deneyimlerle hakikate ermis ve baskalarinin da bu yolda ilerlemesine yardim eden bir
figlrdur.

Tasavvufta Pir-i Mugan, son derece 6nemli bir manevi rehberdir. O, sadece ahlaki bir
oglitcii degil, salike diinyevi baglardan ve nefsin esaretinden nasil kurtulacagini gdsteren bir
kilavuzdur. Ozellikle Mevlana, Sems-i Tebrizi, Attar ve Hafiz gibi biiyiik sufilerin dgretilerinde,
miiritler, sekilci
ibadetler yerine hakikati kendi iglerinde aramaya tesvik edilir. (Fiirlizanfer, 2008:79) Pir-i
Mugan bu sistemde, salikleri dinin zahirl katmanlarindan gecirip ruhani hakikatlerin derinligine
ulagtiran kisidir. Tasavvufi Ogretilerde Pir-i Mugan aym1 zamanda kati dini kurallardan
ozgiirlesmenin semboliidiir. Birgok sufi siirinde Pir-i Mugan, taassup ve dini ikiyizlilukten uzak
durmus, hakikati Allah’a sinirsiz sevgi ve askta arayan bir karakter olarak tasvir edilir. Bu imge,
ozellikle Hafiz, Mevlana ve Sems-I Tebrizi’nin siirlerinde goriiliir; burada Pir-i Mugan, resmi ve
dogmatik bir miirsit degil, aksine samimi, sade ve her tiirli sekilcilikten uzak bir asik olarak
sunulur. (Zerrinkdb, 2014:206)

Ayrica, Pir-i Mugan tasavvufta manevi ozgiirligiin semboltudir. Tasavvuf, dinin yizeysel
katmanlarina karsilik, ruhun 6zgiirliigiinii ve hakikati arayis cesaretini vurgular. Pir-i Mugan
yalnizca yol gostermekle kalmaz, salike tim korku ve smirlardan kurtulusun kapisini agar.
Mesela Hafiz’1n siirlerinde Pir-i Mugan, sadece bir miirsit degil, ayn1 zamanda kisisel ve deruni
tecriibeler yoluyla Allah’a daha derin bir kavrayis sunan bir rehberdir. Sonug olarak, Pir-i
Mugan’1n tasavvuftaki yeri, agk, igsel tecriibe ve hakikatin kesfi yolunun bir semboliidiir. Bu yol,
asik ve bilge miirsitlerin rehberliginde kat edilir. Pir, tiim dini baglardan 6zgiirlesmis ve Allah’a
daha derin bir idrake ulasmustir. Iste bu yiizden, tasavvufta Pir-i Mugan yalnizca bir 6gretmen
degil, ayn1 zamanda ruhun 6zgiirliigiiniin, askin ve hakikatin semboliidiir; salikin diinyevi 1stirap
ve zahiri kaygilardan kurtularak nihai hakikate ulagmasina yardim eder.

Sonug

“Pir-1 Mugan” kavrami, Fars ve Tiirk edebiyatindaki en zengin ve en derin tasavvufl
sembollerden biridir. Zerdiisti kokenlere sahip bu terim, Islam tasavvufu ve sufi geleneginde
yeniden yorumlanmis; Hoca Ahmed Yesevi, Hafiz, Mevlana ve Attar gibi sairlerin eserlerinde
Ozel bir yer edinmistir. Bu makale, analitik ve karsilagtirmali bir yaklasimla, bu kavramin
anlamsal katmanlarini, tarihi kokenlerini ve tasavvuftaki yansimalarim1 incelemekte, onun
salikleri seriattan hakikate, zahirden batina yonlendirmedeki roliinii agiklamaktadir.

Klasik Farsga ve Tirkce metinlerden secilen orneklerde, Pir-i Mugan; “kamil miirsit”,
“batin bilgini” ve “ilahl ask rehberi” olarak karsimiza ¢ikar. Bu terim, siradan diinyevi
goriiniimiiniin aksine kutsal ve ilahi bir hakikati temsil eden, manevi yolculugun iistad1 ve mistik
rehberidir. Tasavvufi metinlerde “Mugan”, Zerdiisti rahipleri icin kullanilsa da, sufi
sembolizminde bu kavram, salt tarihi veya dini bir figiir degil, hakikat arayisinin, tarikat yolunun
ve dini sekilciligin 6tesine gegmenin bir remzidir.
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Pir-i Mugan, kimi zaman resmi seyh ve miirsitlerden de istiin goriilmiis, seriatin zahiri
kurallarin1 asarak hakikatin 6ziine ulasmanin temsilcisi olmustur. Bu semboliin analizi, sufilerin
dini riyakarliga, kati mezhepgilige ve hakikatten uzaklagsmaya elestirel bir bakis gelistirdigini,
bunun yerine ask ve suurlu bir yaklagimla ilahi marifete ulasmay1 6nerdigini gosterir.

Bu terim, ilk kez Hoca Ahmed Yesevi’nin Divan-: Hikmet’inde kullanilmis, ardindan iran
cografyasinin siir ve tasavvuf gelenegine yerlesmistir. Yesevi, Hafiz, Mevlana, Attar ve Sems
gibi sair ve mutasavviflarin eserlerinde “Pir-i Mugan”, yalnizca bir tasavvuf sembolii degil, ayn1
zamanda kat1 dini ve toplumsal sekilcilige karsi felsefi bir durustur. O, batini bilgiyi, kisisel
tecriibeyi ve ask yolunu temsil eder; hakikate ulagsmada akli degil kalbi, kuru seriat¢iligi degil
aski one cikarir. Pir-l Mugan, riyakar ziihde bir itiraz, insanin kendisine ve Allah’a karsi
samimiyete bir davettir.

Fars edebiyatinda Pir-i Mugan, sadece bir tarikat iistadi olarak degil, ayn1 zamanda
manevi bir 0gretmen ve entelektiiel bir sfi olarak karsimiza ¢ikar. Hafiz’dan Mevlana’ya,
Ahmed Yesevi’den Sems’e kadar pek cok isim, bu kavrami kendi isluplariyla yorumlamistir.
Pir-i Mugan’in tasavvuftaki yeri, pratik irfanla igsel tecriibenin ve siirin sembolik dilinin
kesistigi noktadir. Bu konum, giiniimiizde hala tasavvuf edebiyati ve manev1 diislince diinyasinda
incelenmeye ve tartisilmaya devam etmektedir.
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MOTUYECKAS ABTOBUOT'PA®HU S XOIKU AXMAJIA HACABHU B
«KA3BAHCKUX» CBOPHUKAX «IUBAH-U XUKMAT»
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Anparna. byn Makamazga cONBUIBIK IIAHXbI
opi mucTHK akbiH Koxka Axmet fcaynnin (k.0. 1166)
Kazan xanmaceiHza Oacbulblll IMIBIKKaH jkoHe CaHKT-
IletepOypr MEMJIEKETTIK YHUBEPCHUTETIHIH
KiTamxaHachl KOpBIH/A CaKkTaiuFraH «/linyaHu XHUKMET»
JKMHAKTAPBIHAF bl «XHKMET» eJNeHIepi
KapacTblppUIaAbl.  Ocipece, OOCTYpil  TYPKUIK
TOpPTTaraHgap  HEri3iHJe  «KOIIMa»  YJriciHze
JKa3bUIFAaH XUKMETTEp IMKIIHEH TYpaTblH AXMeT
SlcaynniH MO3THKANBIK eMipOasHbIHA €peKIIe Hazap
ayaapbuUIaibl.

OneHuepAiH Ma3MYHJIBIK CPEKIIEeNiKTepiH,
JIOCTYPIIi TIO3THKAIIBIK (POPMACHIH JKOHE JIEKCHUKAIIBIK
KypaMblH Tanjay HeriziHne «/luyaHn Xukmer»
JKMHAFBIHBIH JIOCTYPJII TYPKUIIK «KOLIMay YJTiciHaeri
ONICHIEPJICH TYpaThiH OeJiri, ocipece MAaiXThIH
MOATUKAIBIK eMipOasiHbl  «/lMyaHHBIH» €H KeHe
KabaTel OoNbIn TaOBLIambl koHE Tikedaer Koxka
Axwmer SlcayuiiH e3iHe Oapbin Tipeslyi MyMKiH JieTeH
KOPBITBIH/IBI JKacaazpl.

Kinr ce3gep: cCONbUIBIK 1033Us,
eMmipOasiH,  TepTTaraH-XHKMETTEp,
(hopMa, MyCEUIMaH MHUCTHIIU3MI.

Abstract. This article examines the «hikmat»
poems of the Sufi sheikh and mystic poet Khoja
Ahmad Yasawi (d. 1166), which are in the collections
«Divan-i Hikmat», printed in Kazan and stored in the
Library of St. Petersburg State University. The poetic
autobiography of Ahmad Yasawi, which is a cycle of
«hikmats» written in traditional Turkic quatrains in
the form of a «koshmay, is particularly considered.
Based on the analysis of some features of the content,
traditional poetic form and lexical composition of the
poems, it is concluded that the part of the collection

IIO3THUKAJIBIK
ITO3THUKAJIBIK

«Divan-i Hikmat», consisting of poems in the
traditional Turkic form «koshma» and, first of all, the
autobiography of the sheikh, is the most ancient part
of the «Divan», possibly dating back to Khoja
Ahmad Yasawi himself.

Keywords: Sufi poetry, poetic autobiography,
quatrains-»hikmats», poetic form, Muslim mysticism.

AHHOTaALUA. B HacToOsIIEN CTaThbe
paccMaTpUBaIOTCS CTHUXOTBOPCHUS - «XUKMAaTBD»
cyuiickoro 1Iefixa ¥ MO3Ta-MUCTHKA XOJDKA
Axmana Macasu (ym. 1166), Haxomsmmecs B
cOoopHuKax «/luBaH-M XWKMaTy», HaleYaTaHHBIX B
Kazamn wu xpamsmmxcs B bubmmorexke CaHKT-
[TeTepOyprckoro rocyaapcTBEH-HOTO YHHMBEPCHUTETA.

Oco60 paccmaTpuBaeTcs MO3TUYECKAs
aBToOMorpaduss Axmana lMacasu, mpencrasistomias
co0oi LUK «XUKMaTOBY, HaInuCcaHHbIX

TPaJUIIMOHHBIMU THOPKCKUMHU UYCTBEPOCTUIIUAMHU B
dopme «kommMay. Ha ocHoBaHMM aHaIM3a HEKOTOPBIX
ocoOeHHOCTEN coJiep>KaHus, TPaIUIIMOHHON
MO3THYECKOH (OPMBI M JIEKCHYECKOTO COCTaBa
CTHXOTBOPEHMI JAeNaeTcs BHIBOA O TOM, 4YTO 4YacTh
coopHuka «J/luBaH-W XWKMar», cocrosmias U3
CTHUXOTBOPEHUHA B TPaTUIIMOHHON TIOPKCKOH (hopme
«KOIIMay» W, MpeXJe Bcero, aBroomorpadus meiixa,
nmpeacTaBisier coboif Hambonee OPEBHIO YacTh
«/luBaHa», BO3MOXHO, BOCXOIAINYID K CaMOMy
Xomke Axmany Macasu.

KioueBble caoBa: cydwmiickas 1mos3us,
MO3THYECKasi  aBToOWOTpadms, YETBEPOCTHIIHSA-
«XMKMaTbl», MO3THYecKass (opma, MyCyIbMaHCKHH
MHCTHIIN3M.
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BBenenne. JKusup, cyduiickas mnponoBeJHUYECKass IEATEIBHOCTh M IMO3TUYECKOE
tBOpuecTBO Xomku Axmana MacaBu (ym. 1166) — 0HO U3 BaHEHIIMX, HO B TO K€ BpPeMs
HEJO0CTaTOYHO HW3YYEHHBIX SBJICHUM TIOPKCKOM KyiabTypsl LlenTpanpnoit Asum XII B.,
TpeOyroliee Mpy CBOEM HCCIIEOBAHUH PEIICHUS 1IeJIOr0 KOMIUIEKca MpodiieM — UCTOPHUUECKHX,
JIMHIBUCTUYECKUX, TEKCTOJOTUYECKUX, KYJIbTYpOJOTHMYECKUX U  JINTEPATYPOBEIUYECKUX.
HeoOxonumo Takxke paccMaTpuUBaTh KU3Hb U TBOPUYECTBO TIOPKCKOTO MO3TA-MUCTHKA B TECHOM
B3aUMOCBSI3U € CY(QHUICKOW Cpepodl M TIOPKCKOM JUTEpaTypHOW TpaaWLUed SHOXH
Kapaxanunos.

W3BecTHBI HccienoBareilb TIOPKCKUX Jureparyp Aseccuo bombaum cripaBeanuBo
yKa3blBaJl Ha TO, YTO HUCIAMCKHIl MucCTUIU3M (cyhus3M) B CpPEIHEBEKOBBIX TIOPKCKUX
rocynapcrBax Kapaxanunos u CenbIKyKHI0B pacIpOCTPAHUIICS «CKOPEE B €r0 aCKETUYECKOU
U TodThYecKord ¢opMax, Hexenu B (GopMe YMO3pUTEIbHOH, THOcTHUecKoi» [14:88].
JIeiCTBUTENBHO, U3BECTHBIE TIOPKCKUE Cy(QUIICKME MIeHXHW TOH 3MoXH, Kak U cypuu Ooiee
MO3/IHET0 BPEMEHH, IPOCIaBUIUCH MIPEXK/IE BCETO HE TEOPETUUECKUMU COUMHEHUSIMU O MYTSIX U
JTanax MUCTUYECKOro ro3HaHusi boxecrBeHHON VICTHHBI, @ CBOMM IMOATHYECKUM TBOPUYECTBOM.
[TosTHYeCKOE HACNeNMe TIePBBIX TIOPKCKMX MHCTHKOB (Axmana Macasu, Cyseiimana
bakpiprann (ym. 1185) u ux mocnenoBareneil) COCTaBISIIOT CTUXH-«XUKMATbl» CyQHUICKOro
COJIepKaHUs, aBTOPbl KOTOPBIX LIMPOKO HCIOJIb30BAJIU THOPKCKHE HAPOJHBIE IMOITUYECKUE
(GopMBI: cTpoHUUECKHE ITOCTPOCHHS TPOW3BEIACHUA W3 YETBEPOCTHUIIHMA, CHILIA0MYCCKYIO
MeTpuky ctuxa. [lo moacueram typenkoro uccinenonarens K. Dpacnana, 10 Halero BpeMeHH
Jouuio OKoio 250-TM «XMKMaTOB», TPAJWLMOHHO CUMUTABIIUXCS IPOU3BENECHUSMU XOJDKU
Axmana PIacaBH, ub0 OHUM HMEIOT €ro TMO3TUYECKHH TmceBJoHuM-Taxamiyc [12:VI].
BonbImMHCTBO 3THX CTHUXOB OBLUTM BKIIOUEHBI B cOOpHUK «JluBaH-u xumkmat» («CoOpanme
MYJIpBIX H3pEUeHHiT»), 61aronaps KOTopoMy meitx Axmaz Macasu u cTan H3BeCTEH Kak I103T.
CerojHs modTHYECKHE Npom3BeneHus Axmana MacaBi M3BECTHBI BO MHOMKECTBE Pa3HBIX 110
o0BeMy pyKoIucel U B medaTHbIX u3gaHusx XIX — Hagana XX BB., BeixoauBmux B KazaHu,
Tamkenre u CramOyne. Emé He Oyayunm CBeAEHHBIMH B COOpPHUK, 3TH CTHXH, Ojaromaps
CBOEMY IIPOCTOMY HApOJHOMY TIOPKCKOMY S3BIKY, MCIIOJIb30BAaHUIO TPaJUIMOHHBIX
(poNBKIOPHBIX) MO3TUYECKUX (OPM U pa3MepoB, JIETKOCTH 3allOMUHAHUS M HM3BECTHBIM
XYA0XKECTBEHHBIM ~ JIOCTOMHCTBaM, OBICTPO  paclpoOCTpaHWIMCh  cpeau  cypueB —
rociieZioBaresel melxa U MpocToro Hapojaa U JI0JIr0€ BpPeMs CYIIECTBOBAIM JIMILIb B YCTHOM
nepenaye. «XUKMaTb», elle He 00beIMHEHHbIE B U3BECTHBIN HbIHE «/lMBaH», HUCIOIHSINA BO
BpeMs 3UKpOB (paZieHHil), YUTaIM U NeNu Kak cypuu (Wedxu U MpOoCThle AEPBUILIHN) IIKOJIBI
Wacasuiia ¥ IpyruX MECTHYECKHMX OPJEHOB, TAK M X IOCIENOBATENH — TIOPKCKHE KOUEBHHKH
1 3eMJIe/IeTIbIIbI, )KUBIINE Ha OTPOMHOM TeppUTOpHH MaBepaHHaxpa, HelHeIIHUX Ka3axcraHna u
Typkmenucrana. Ha nnuTenpHy0 «IONMHCbMEHHYIO» HCTOPUIO «XHUKMAaTOB» YKa3bIBAIOT, B
YaCTHOCTH, MHOTOYHCIIEHHbIE PAa3HOYTEHHsS B HANMCAHUM OTAEJBHBIX CJIOB, CIOBO(OPM H
LEJIBIX TMOATUYECKHX CTPOK (Kak MpaBUIIO, HENPUHIMUIHAIbHBIE) B PA3IMUHBIX PYKOMHCAX H
n3nanusax «JluBan-u xukmar». IlepecTaHOBKHM CIIOB BHYTPH CTHXa, 3aMEHA OJHUX apaOCKHUX U
MIEPCUJICKUX CJIOB JAPYTMMHU C TEM JK€ KOJWYECTBOM M TOW JK€ JIOITOTOM CJIOIOB,
BOCCTAHOBJICHHME JIPEBHETO 3BykKa [H| B mamexHbXx addukcax mocie ToKazaTens
NPUHAIIEKHOCTH (OTY3CKUH THII) B OJHMX CTHXaX M HEYNOTpeOJeHHe ero B JPYIHx
(KapayKCKUN THUI) CBHUJAETENBCTBYIOT O TOM, YTO YK€ NEpPBbIE CIHUCKU «XHKMATOBY» ObLIN
COCTaBJIEHBI JUI[AMH, )KUBIIMMU MHOTO IO3X€ MX aBTOpa M 3aIMCBIBABIIN CTUXU IO MaMSITH
WM O] AUKTOBKY 1IeHX0B. ECTECTBEHHO, S3bIK «XMKMATOBY» MPU ITOM MEHSJICS, MO BEprajics
JUAJICKTHBIM BIMSHUSAM, OBbIT B HM3BECTHOH CTENEHM «MOACPHU3UPOBAH», KaK OTMedal
Bb1atomuiics pycckuil Tropkosor I1.M. Menuopaunckuii [18: 209]. Vike no 3TuM npudyrHam
cTuxu Xomkn Axmana MacaBi MOryu JOMTH 10 HAC HE TAKHMH, KAKUMH OHH BBIIUIH B CBOE
BpeMs U3-TI0J] TIepa WM U3 YCT Mo3Ta-1ieixa.
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Kpome Toro, m3BecTHO, YTO CTUXHU, ONM3KHE O AyXy, CTUIIO, (hopMe U pazMepam
«XMKMaTaM» C TaxaloycoM Axmena MacaBM COUMHSUIM TIOPKCKHE IIEHXH — OnmKaiimime
nocienosarenu «mupa Typkecrana» — Cyneiiman baksipranu, baba Mauun, Tamk Xomxka Ata
(yM. 1199), a Taroke xuBume HamHoro no3auee Macasu Kaman Ileiix (Kaman ax-mun) Nkaxn
(XV B.), €ro y4eHUKH-MIOPH/IbI
Ca‘un Axman (Xomxka Axman), [llamc Varanau, Kaceim [lelix u meiix Xynaiinasu, >KUBIIAE B
XV- nauane XVI BB., a Taxke babapaxum Mampab (ok. 1657-1711) [1:236-241; 6:43; 10:20-
21]. Hemano mnoapaxareneii MacaBu mmenocs B Cpemneit Asunm u B XIX B. Hekortopoe
KOJIMYECTBO CTHXOTBOPEHHUI NEPEUMCICHHBIX AaBTOPOB BOLUIO B HBIHE HM3BECTHBIA COOPHHK
«/luBaH-1 XUKMAT».

[IponenanHas K HACTOSIIEMY BPEMEHHU paboTa MO U3YUYEHUIO «XWKMAaTOBY», HAUWHAS OT
Typeukoro nureparyposena Mexmena @yana Kénpromo, pycCcKOro COBETCKOIO s3BIKOBEIA
A K. bopoBkoBa M 3aKkaHuUuMBas AaBTOPOM JOTHX CTPOK, IOATBEPKAACT MPEAIOI0KECHUE
COBPEMEHHOI0 HccienoBaress TIopkekux guteparyp M.B. CrebneBoii 0 TOM, 4TO U3BECTHBIN K
HACTOSIIIIEMY BPEMEHHU COOpPHUK «IIPEICTaBIsSeT CcOOOM CBOCOOpa3HbI CIUIAB CaMbIX
Pa3HOPOJHBIX IEMEHTOB, CPEIU KOTOPHIX MOXKHO BBIACIUTH OoJiee ApeBHUE U Oosiee O3 IHUE
[9:204]. Cnenyer cuuTaTh YCTAaHOBJIEHHBIM TO, YTO HBIHE M3BECTHBIN «J[MBaH-U XUKMaT» -
IUIO/1 TIOATUYECKOI'0 TBOPYECTBA CY(PUHCKHUX aBTOPOB Pa3HOIO BPEMEHU. DTO JOKA3bIBAIOT, B
YaCTHOCTH, MHOXECTBO PA3HOYTEHUN B MHOT'OYHUCIIEHHBIX CIIHMCKAX U U3/IaHUSAX «XHUKMAaTOBY,
OJIMHAKOBBIE CTUXOTBOPEHHUS C TaXaJJIyCaMU Pa3HbIX aBTOPOB B Pa3JIMYHBIX CIIUCKAX, 3aMEHa B
psne ciaydyaeB APEBHUX I'paMMaTHUecKuX (OpM U JIEKCUUECKHUX €IMHHULl Ha Oojiee HOBBIE, a
TaKXKe HaJlM4yhe B MOCIEeIHUX OelTaXx HEKOTOPBhIX «XMKMATOB)» TaXaJlJyCOB, HapyILAOIIMX
O0mMK pa3Mep BCEro CTUXOTBOPEHHsS, YTO YKA3bIBA€T HAa 3aMEHY WX COCTAaBUTEISIMH HIIH
nepenucynkaMu «JIuBaH-u Xukmar».

CTuxy, aBTOPOM KOTOPHIX TPAJMIMOHHO cumraeTcsi Axmen MacaBu, cranu
3aIlUCBIBAThCS U OBUIM CBEACHBI B COOPHUK, MO-BUJIMMOMY, JIMIIb BO BTOPOW mojoBuHE XV
cronerus [1:242]. K stomy npunoxxuid ycumnusi menxu opaeHa (Oparctsa) Haxmbanawmiia,
CTpEeMMBIIMECS OYHCTHTH TapukaT (cyduiickyio mkony) Macaemita, mo BeIpaxkenmio M.®.
Kénpromto, «0T BO3HUKIIMX HIMUTCKUX MPUCTPACTHID U MBITABLUINECS HCIOIb30BaTh ABTOPUTET
«mpa» (MyXOBHOro HacTaBHMKa) MacaBmita B comx memsx [14: 88; 16:212]. Oxnako Bce
W3BECTHBIC HBIHE, XpaHANIMEecs B OMOIMOTEKAaX U JOCTYIHBIC JIJISl MCCIIEIOBATEIEH PYKOITHCH
«duBaHa» otHocaTcs aumb K XVII-XIX Bekam, mpuueM abCoIOTHOE HUX OOJIBLIIMHCTBO
naTapyercs KOHIoM 3Toro mepuoma [1:231; 4: 18-21; 12:40-42]. Takas OTIAICHHOCTH
MUCHbMEHHON (PMKCAllUU OT BPEMEHH CO3/1aHUs MIPOU3BEACHUN 3aTpYyAHSET UX UCCIIEAOBAHUE U
MpHUIaeT 0co0y0 BaXXHOCTh MpoOsieMe MOJIMHHOCTH (MCTUHHOTO aBTOPCTBA, ayTEHTUYHOCTH)
«xuKMaToB» Macasu.

B Hacrosimee BpemMsi OCHOBHasg Macca CHUCKOB «/luBaH-M XHMKMaT» HaxOJuTCS B
pykonucHbIx cobpanusx Cankr-IlerepOypra, CramOyna u Tamkenta. OnHako, HECMOTPS Ha
TO, 4TO OOIIEe YHCIIO «XHKMATOBY», COACPIKAIIMX Taxamtyc Axmena Macasu, mocturaer 250-
TH, CaMbl€ TOJIHBIE pyKoTHCcH conepxart nuib 130-140 ctuxorBopenwuii [4:18-19].

B oOubmuorekax 3amagHoii EBpombl, HAacCKOJIBKO HU3BECTHO, CIUCKH «XHUKMAaTOB»
orcyrctBytoT  [17:119].  [ocTynmHble — HcCleqoOBaTeNsiM  CTaMOYJIbCKME — PYKOIHCH
HEMHOTOUMCJIEHHBI, HAaxOJATCS B pa3IU4HbIX coOpaHusx (Oubnuorexku MHcTuTyTta
TIOPKOJIOTHYECKUX HcciienoBaHuii, CTaMOyJIbCKOTO YHUBEPCUTETA M B YACTHBIX KOJUICKIHUSX) U
natupyroTes auib XIX B. (camblit paHHHM CIUCOK OTHOCUTCS K 1260 r. XumIKphl, T.€. K 1844-
45 1r.)

[12:40-42; 17:121].

B Oubnuoreke MHcTuTyTa BOCTOYHBIX pykomuceil Poccuiickolt AkanemMuu HayK B
Cankr- IletepOypre Haxomarcs Bcero 23 cnucka «JluBaH-u Xukmary, npudeMm 11 w3 HHX
otHocaTcs K X VIII — nepebim rogam XIX BB. Hanbonee oo6beMHuas pykonuch (132 «xukmaTar)
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npuobperena u3 koywiekuuu MBanoa B 1915 r. (Ne C 119) [4:18-19]. CambIM TOTHBIM U3
HanboJee paHHUX CIUCKOB, HAXOJSIIMXCSA B XPaHUIMILE, SBISETCS PYKONUCh U3 KOJUICKIHH
K.I'. 3anemana, npuodperennas B 1897 r. (Ne B 286 (293B) [4:18; 7]. Ona nepenucana He
no3anee 2-it nosoBuHbl X VIII B., conepxut

72 «XMKMaTa»: CTUXOTBOPEHMS PACIIOIOKEHBI CIUIOIIHBIM TEKCTOM, CO 3HAKaMU pa3/eleHUs
MEXIY MONYCTUIIMSIMH-MUCPA‘, TEKCT HAMKMCaH YEeTKUM IOYEpKOM HacTa‘JIuK, YEPHBIMH H
KpPacCHBIMH YEPHUJIAMH, OTJIACOBaH. PyKONUCH, 10 BCEil BUAUMOCTH, ObliIa BHIIOJIHEHA B OJJHOM
U3 TOPOJICKUX IIEeHTpOB MaBepaHHaxpa, Mepenucurk Obl1 00pa30BaHHBIM ISl CBOETO BPEMEHH
YeJI0BEKOM, IIPEKPACHO 3HAJ MEPCUJICKUN SA3BIK, HA YTO YKa3bIBAE€T IPEIUCIOBUE K PYKOIIUCH,
HaMMCaHHOE ero

pykoii u coxepxamiee xamauchl [7:1-5]. He uckiIroueHo, 4TO NMEpEeNMCYHMK MPUHAIUICKAT K
opaeny (6parctBy) Hakmobanauiia, ¥ €ro poIHBIM SI36IKOM OBLT TaKUKCKHH.

[To umeromuMcs K HACTOSIIEMY BpPEMEHM MAaHHBIM, 110 OKTAOPHCKON pEeBONIONHU
«luBan-u xuKMar» ceMb pa3 u3ngaBaicia B Kazanu apabckoii rpadukoit. IlepBoe uzmanue
BbiII0o B 1295 r. xumxpel (1878-79 r1r.), comepxkano 67 «xukmaroB» M «MyHamxaT»
(mosTHueckoe obpamenne kK bory B hopme MecHeBH) ¢ TaxamrycoM Xomku Axmena Macasu.
[ocnemyromue U3AaHUS COACPKAIN TAKKE MPEANCIOBHAE — MTPO3anIEeCKUN OTPBIBOK 00HEMOM B
17 crpanul] Ha 4YaraTaiickoM $3bIKe, SIBHO MO3JHEHIIEro mpoucxoxaeHus. Kak ycraHoBui
M.®. Kénprointo, nmpeaucioBre ObUIO HAMKMCAHO C WCIOJIb30BAHUEM OTPBIBKA W3 COUYMHEHUS
«Taszkupar an-aBnuita»y («AHTOJIOTHSI PACCKa30B O CBSTBHIX MOJBHMKHHKAX») 3HAMEHHTOIO
nepcuackoro nosra-cypus @apua an-nuHa ‘Arrapa (ym. 1234), mepeBeieHHOTO Ha TIOPKCKUH
S3BIK TIOJT Ha3BaHHeM «Xa3zuHat an-acuiia’» («CokpoBuina u36paHHUKOBY) MyxamMMaaoM aj-
Xammwmu. [IpeancinoBue Takke COAEPKUT NMpaBUiIa MOBEACHUS Cy(dueB («CaauKoBy, T.€. TeX,
KTO HJET MO MIYTH CaMOCOBEPIICHCTBOBAHUS), «C HEOONBIIMMU HM3MEHEHHUSIMH B3SITHIE W3
“Jl>xaBaxup an-abpap”» [17:121].

B d¢onmax Bocrounoro otnena bubmmorexkn wumenm A.M. Toppkoro CaHKT-
[TerepOyprckoro rocygapctBeHHoro yHuBepcuteTa (CII6IY) HaxonaTcss HECKOJIBKO Ka3aHCKUX
u3nanuil «JluBaH-u XMKMaT», caMmoe 00bEMHOE U3 KOTOPBIX BBINLIO U3 medatu B 1896 r.: oHO
coctouT u3 277 cTpaHul, coiepkHuT 148 «XMKMaToB» M MoO3THYECKoe obpaieHue k bory
«MyHamKaTy, HaUCaHHOE ABYCTUIIUSAMU B (hopme «macHaBu» [3]. LluTaTel U3 mOATHYECKON
aproGuorpapun Xomku Axmama MacaBu B HACTOSIIEH CTaThe NPUBOIATCSA 110 JAHHOMY
U3JIaHUIO.

«/luBaH-u XWKMaT» TaKKe HEOJHOKPATHO W3/IaBAJICA JHUTOrPaPCKUM CrocodboM B
Tamkente (B 1882, 1894, 1896, 1900, 1910 u 1916 rr.). TamkeHTcKkue U3IaHUS, HEKOTOPHIE U3
KOTOpBIX MpeacTasieHbl B ponaax bubmuoreku CIIOIY, no cyru aena, npeacrapisiioT co0oit
(dakcuMune pyKOMUCEH, BBHIMOJIHEHHBIX MOYepkoM HacTa‘muk. OHU MeHee IMOJIHBIe, YeM
Ka3aHCKuE COOPHUKH.

CocTraB M3BECTHBIX B HACTOSLIEE BPEMS PYKOIHUCEH U MEUYATHBIX M3IAHUM «XMUKMATOBY»
MO3BOJISIET C/ENaTh BBIBOA, 4TO K cepeanHe XIX B. Obul BbIpaOOTaH HEKUN «KaHOHUYECKHM
TeKcT» «JluBaH-u xukmaTy. CTUXOTBOPEHUS, BOUIEAIINE B ATOT CBOJAHBIA TEKCT, OTINYAINUCH
CTPOITHOCTBIO, JOBOJIBHO CTPOTUM CIIEJJOBAHHEM BBIOPAHHOMY pa3Mepy, YETKUM MOPSAKOM
PAacIioyIoKeHUs MPOU3BEICHUH pa3HbIX MOATUYECKUX (HOPM (YETBEPOCTHILHUS HAPOTHON (OPMBI
«KOIIIMa - Ta3elH — MECHEBH). DTOT TEKCT CTaJl OCHOBOM JIJIsi aOCOJIOTHOTO OOJIBIIMHCTBA
U3BECTHBIX CIHUCKOB M W3MaHUN COOpHUKA, OJHAKO, HE TIOABEPTHYTHIM KPUTHYECKOM
00paboTKe, OH HE MOXKET CITY>KUTh HAJICKHBIM UCTOUHUKOM
JUIE  W3YYEHHUS pPaHHECPEIHEBEKOBOI'O TIOPKCKOTO cy(u3Ma, pelIUruo3HO-PpHIocoPCKUX
B3IJIAI0B M IO3THYECKOrO TBOpuecTBa AxMmena Macapu. TakuM HCTOYHHKOM MOXKET ObITh
TOJIKO CBOJHBI KPUTUYECKHM TEKCT «XHMKMAaTOB», BBIMOJHEHHBIH HA OCHOBE JPEBHEHIIMX
pyKomucei, KOTOpbIH ellle IPeICTOUT NOATOTOBUTh U U3/1aTh.
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[TpoBeneHHBIN aHAIN3 COACPIKAHUS U TTOATHUYECKUX GopM «JlMBaHay», a TaKKe MOACYET
KOJIMYECTBa apabo-MepCHICKUX JIEKCHUECKUX €IMHUIl B «XMKMaTax» MO3BOJIAIOT YTBEPKIATh,
YTO M3BECTHBIN B HACTOSIEE BPEMSI TEKCT COOPHUKA COCTOUT U3 CIEAYIOUINX JIEMEHTOB!

- CTUXOTBOpeHHs] B (OpMe YEeTBEPOCTHUIIMN-«KOoIIMa» (M0 BCEHl BUIMMOCTH, camas

JPEBHSIS

yacTh «J{UBaH-U XUKMAT»);

- «<XUKMAaTb» B (hOpMe ra3eni, Co3JaHHbIe He paHee XV B.;

- «XMKMaTbhI»-MECHEBH (B OCHOBE CBOECH, BO3MOXHO, Oojiee JpEeBHHE, HO B LIEJIOM

NPUHSBIINAE

HBIHEITHUH 00K ToJIbko B XV-XVI BB.);

-«XMKMAThl» Pa3HBIX IIOITHUECKHX (JOPM, COIEpKAIIME MMEHA YUYEHHKOB Llacamw,
0ojiee MO3HUX MO3TOB U MCTOPUYECKHUX JIMI[ U UMEIOLIME B PAa3HBIX PYKOMHUCIX U H3TAHMSIX
TaXaJULyChl pa3HbIX aBTOPOB (Cys 110 psAly IPU3HAKOB, ITH IIPOU3BEACHHUS CIELYET OTHOCUTD K
AI0X€ MOCJIE MOHT'OJIBCKOTO HallecTBHs, TO ecTh He paHee XIII-XIV BB.).

CeMb «XMKMaTOB»-«KOIIIMa», M3 KOTOPBIX COCTOUT MOITHUYECKAas aBTOOHOTpadus
mieiixa, B CBOEl OCHOBe, Kak MpencraBisercs, Obutn co3fanbl B XII B., B smoxy Axmana
Macasu. B ynomsHyToM KasanckoM u3faHuu 1896 r., maxonsmemcs B 6ubmnorexe CIIGIY,
coJiepKaTcs MATh TAKUX CTHXOTBOPEHHH («XMKMaThl» moj Homepamu 2, 3, 4, 5 u 34, oOmum
o0beMoM B 72 uerBepoctuius) [3:22-32, 76-79].

[ostrueckylo aBrobmorpapmio Xomku Axmana MacaBu, Kak IpejcTaBisercs,
TUTIOJIOTHYECKH CIIEAYET OTHECTH K «cyduiickomy snocy» (tepmun E.D. Beprenbca). OTOT THIT
(>xaHp) cyduiickoif MO33UM BO3HUKAET JIMIIL TOTJa, KOTJa pa3BUTHE cypu3Ma BCTYyMaeT B
HOBYIO CTamui0 — oOpa3oBaHus OparcTB (OpPIACHOB), HMMEIOMIMX YepThl (HOopMaTbHOM
opranuzanuu. PoJoHayalbHUKOM STOr0 BHJAA I[O33UU CUMTAETCS MEPCUIACKUNA  IO3T
A6ymmapkn Cana’u (1060-1131), crapumii coBpemennuk Axmana Hacasu [2:62; 8:327].

[uka aBTOOMOrpaMUEcKNX «XMKMaToB» Axmana MacaBum npencrapiser coGoif
MOATUYECKUI paccKas IIeixa 0 CBOeH KU3HU OT POKIACHHS J0 JTOCTHKEHHS Bo3pacTta 63-X JierT,
xorma Axman Macasu, B mamare o IIpopoxe Myxammaze, CKOHUABIIIMCSA B 9TOM BO3pAcTe,
IIPpUHUMAET 00T JOOPOBOJILHOTO 3aTBOPHUYECTBA M yJAISeTCsl B TOJA3EMHYIO KEJbIO.
ITostnueckas aBrobuorpadus 1meiixa MOBECTBYET MpPEXkAE BCET0 O €ro JyXOBHOM pPa3BHUTHUH,
MPUOOPETEHUH TyXOBHOIO OIBITa M MOCTOSHHBIX KauecTB (MakaM) Ha MyTHU COBEPIIECHCTBA, 00
JTanax JyXOBHOI'O MYyXaHMs U BCTpeyax ¢ BEIMKMMM HacTaBHMKaMHU. Yaile BCEro 3To UK U3
HECKOJIbKUX «XUKMAaTOB», HAlTMCAHHBIX YE€TBEPOCTUIIUSIMHU-

«KOIIMay», C Pa3IYHBIMKU peaudamMy B KOHLE MOCIEAHENH CTPOKHU KaXKJOTO YETBEPOCTUIIMS
[3:22-32; 11:50-59]. B ka3anckom uznanuu 1896 r. u3 codpanus 6ubmmorexu CIIOI'Y nepsbiit
«XMKMaT» NMO3TUYECKOI aBToOnorpaduu meiixa HaUMHAECTCS CIEAYIOIIUMHU CTPOKAMHU:

Eya dostlar kulak saling aydugumge

Ne sebebdin altmis tigde kirdim yirge

Mi‘rac tizre Hak Mustafa rithum kordi

Ol sebebdin altmis tigde kirdim yirge

Hak Mustafa Cebra’il’din kild1 su’al

Bu neciik riih tanga kirmey tabti kemal

Ko6zi yaslig halka bashg kaddi hilal

Ol sebebdin altmis tigde kirdim yirge <...> [3:22]

**k%k

O npy3ps, BCIYIIAWTECH B TO, YTO 51 CKAXY;

ITo kako¥ MpyUYKHE S B WIECTHECIAT TPH T'OJa YIIENT MO 3EMIITIO:

Cosepmias Mupamxk (Bosaecenue Ha He00), M36pannuk Mctunnoro (IIpopok)

YBUJEI CBEPXY MOIO JyIIy.
Bor noaromy s B I€CTBAECIT TPH rojia yIIEN MO 3EMIIIO.
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N36pannuk MctunHoro cripocun y (apxanrena) Jl>xedpanna:

«Yto 370 32 Aymia, KOTopas, He BOW/S B TeJl0, 00pena COBEPIICHCTBO?»

C riazamu, HOIHBIMU CJIE3, C TIOHUKIIIEH TOJIOBON U COrOEHHBIM, CIIOBHO
MOJIyMECSI1l, CTAHOM,

BoT nosTomy s B IeCTHACCIT TPH rojia yIEN MO/ 3EMITIO.

**k*

<...> Bir yasimda ervah menge iiliis birdi

Iki yasda peygamberler kilib kordi

Ug yasimda Cil-ten kilib halim sord:

Ol sebebdin altmis tigde kirdim yirge

Tort yasimda Hak Mustafa birdi hurma
Yol korsattim yolga kirdi nige glimrah
Kayda barsam Hizir Baba’m menge hemrah
Ol sebebdin altmis tigde kirdim yirge <...> [3:24]
**%k
Koraa mae ObuT 011H TO, 1yXH (IIPaBEIHUKOB) YAOCTOMIN MEHS CBOEH 101,
Korna mMue ObL10 [1Ba rojja, MpUILUIA IPOPOKH U y3pesIn MEHs,
Korna mue Obu10 Tpu roaa, «Copok Tem» (COpok npaBeTHUKOB) NPULILIN
U CIIPOCHJIA O MOEM COCTOSIHUUY;
Bot nouemy s B mIECThIECAT TPU IoJa YIIEN IO 3EMIIIO.

Korna mue 6110 yetsipe rona, M3opannuk MctuaHOro nogapuin MHe (pUHUK;
S ykazan myTh, 1 MHOKECTBO 3a0JyJIINX MOILIH N0 (IPaBUIIBHOMY) ITyTH;
Kyna 651 1 Hu 1€, Mo ctapen (Ipopok) XbI3p ObUT MOUM CITyTHUKOM;

Bot nouemy s B IECThAECAT TPU ToAa YHIEN MO 3eMIIIO.

Ha npeBHOCTh 3TOH uacTu cOopHUKa «/lMBaH-M XUKMaT» yKa3blBaeT HapoJHas
no3Tuyeckas (opMa CTUXOB — «XHUKMAKThl» HANMCaHbl CHJIIAOWYECKUM MeTpoM B (opme
YEeTBEPOCTHUILIMNI- «KOILIMa», CBA3aHHBIX €AWHOW pHU(PMOI mMocinenaHel CTPOKH KaxXa0ro
YEeTBEPOCTUILUS (YAaCTO 3Ta MOCIEIHSAS CTPOKa MOBTOPSETCS B KaKJIOM UYETBEPOCTHIIHMU KaK
pedpeH). B nepBoM u4eTBEpOCTUIIMU KAXKJIOTO CTUXOTBOPEHHS CTPOKH PUPMYIOTCS MO THILY
ABAB, AAAB wiu AABA, B nocneayroumx — no tuny AAAB nmun CCCA. BerpewaroTes u
apyrue Tunsl pudMoBKku. Hammuue eanHoi pudMbl B TpexX CTPOKaX YETBEPOCTUILIUS U OOIIEro
peauda B yeTBEpTOM CTpoKe oOJeryaiu, Kak U B JIOMCIAMCKOM MO033UM TIOPOK, UCIOJHEHHE
3TUX CTHXOB MOJ ompeneieHHyr Menonuto [15: 24, 399;16:214]. Ilo Bcell BEpOSTHOCTH,
MMEHHO 3TU U NOJ00HBIE UM MO (OpME CTHXU MCHOJHSUIMCH BO BpeMs pajeHuil B OpaTcTBax
JpKaxpuila U HacaBuifa. Pazmep »TuX cTuxoB ObUT cuitabudeckuil (Typ. hece vezni), varie
BCEr0 4YHCIO CJIOTOB cocTaBisiino: 4+4+3=11 u 4+4+4=12. Ilocaenuuii THII, KOTr4a IOCIE
IIPOU3HECEHNUS] KAKIBIX YETBIPEX CIIOIOB B CTPOKE CJIEN0BaNA Iay3a, U3BECTEH C JPEBHEHUIINX
BpemeH. OH BcTpeuaercs emé B ctuxax «Orys3-Hame»; UCIOJIb30BajlCS B MOAIME TaTapCKOro
noora Kyn Tamu (Kyn ‘Amn) «Mycyd u 3yneiixa» u, HO3Hee, BO MHOTHX IIPOM3BEICHUAX
MaxTtymkynu ®paru (1724-1807).

BaxHbIM IpU3HAKOM JJPEBHOCTHU «XMKMATOBY MOITHUECKON aBTOOMOrpadun Axmana
WMacasu, Hapsgy ¢ HX MHOdTHYECKOH (OPMOM, siBIseTcs Haubonee HM3Kas Aons apado-
MePCUJICKUX 3aMMCcTBOBaHUM: OT 32 % 1o 44,6 % (B cpennem okouso 37,7 %) oT Bcero oobema
JIEKCHKH, B TO BPEMsI KaK MX JIOJISI B «XHKMaTax»-MacHaBH («MyHamkat») cocrasinset 53,16 %,
a B «xHKmarax» B (opme razeneir nocruraer 65,4 %. Crnenyer oTMeTHTb, UTO J10Jis1 apabo-
MEePCUJICKUX 3auMCTBOBaHMU B razensx Anumepa Haou, cozmanHsix B XV B., TO €CTh
MIPUMEPHO B TO K€ CaMO€ BpeMsi, KOT/1a ObIJI COCTABIIEH B HbIHEIIHEM BUe COOpHUK «JlMBaH-U
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XUKMaT», cocTaBisier npumepHo 47,3 %. Takke NONOJHUTENBHBIM JOBOAOM B IIOJIB3Y
JPEBHOCTH ITHX «XMKMAaTOB» CJENYyeT CUMTATh MPAKTUYECKOE OTCYTCTBHE B HUX Cy(]uiickoii
TEPMHUHOJIOTHH U 00pa3zoB OoJiee MO3HEr0 MPOUCXOXKICHU. B mosTHueckoil aBToOHOrpaduu
MacaBu aBTOpPOM CTaThbU OOHApYXkeHO 10 30 apabCKMX M NMEPCHACKMX CIIOB, KOTOPBIE MOXHO
paccMaTpuBaTh B JAHHOM KOHTEKCTE KaK TEPMHHBI cypu3mMa. AGCOITIOTHOE OOJIBIIMHCTBO STHX
TEPMHUHOB BCTPEYAETCS B M3BECTHBIX TEOPETUUYECKHX COUMHEHHUSX (CBOEro poja yueOHHKaX
cyuzma)

X-XII BB. ac-Cappamka at-Tycu, an-Jxymiadu an-XymkBupH, an-Kyimaiipu, a Takxke B
MIO3TUYECKUX COUMHEHUSX MUCTHKOB TOH ke anoxu: Xakuma Cana’u, ®axp an-una ‘Upaxuy,
u, ocobenHo, ‘AOmamraxa am-Ancapu (1006-1089), Beimaromerocst mo’Ta W YYUTENS
JlyXOBHOrO HacTaBHMKAa Xomknm Axmana Hacasu Hycypa an-Xamamannm (1049-1140).
YcTaHoBIEHO, UTO Cy(QUIICKHE TEPMHUHBI Y TIOPKCKOTO MO3TAa-MUCTHKA YIOTPEOJIEHBI B TE€X KeE
3HAUEHUSAX, YTO U y NPENUIECTBEHHUKOB. Ba)kHO OTMETUTh, UTO PE3YJbTaThl PaCCMOTPEHHUS
cy(uiickoli TEpMUHOIOTUU U 00Pa30B MYCYIbMAHCKOM MUCTUYECKOW MO33UU, COJAEPKAIINXCS
B «XHKMATax»«koImMa» AxMmana lacaBu, yKasblBAlOT Ha HEIOCPEACTBEHHYIO CBS3b
TBOpPYECTBA TIOPKCKOIO I03Ta-MHUCTHKA C MPEAIIECTBYIOIICH, B OCHOBHOM NEPCUACKOMN
JUTEepaTypHOM Tpanuuuedl paHHero cypusma. Ha oCHOBaHMHU BBIIIEU3IIOKEHHOTO aBTOP
HACTOAIIEH CTAaTbU IIOJIaraeT, 4YTO HMEHHO Cpeld «XHUKMaToOB», HAMHCaHHBIX B (opme
HApOJHBIX YETBEPOCTHINNI-«KOIIMAY, B JAaJbHEHUIIEM MOTYT OBITh OOHapy>KEHBI MOIJTMHHBIC
nponssenenns Axmana Hacasn.

HccnenoBanusi Mo BBISBICHUIO JPEBHUX U 0ojiee HOBBIX yacTed «JluBaHa» C ILIEJbIO
YCTaHOBJICHHSI TOJUIMHHOTO aBTOPCTBA «XHKMAaTOBY» HEOOXOAMMO NpPOAOJKATh W Jaliee.
Nwmeroiuecs B HacToslee BpeMs KOMMEHTUPOBAaHHbIE U3AaHUs «XukmaTtoB» K. Opacnana u U.
XakKyJnoBa, Kak 1 psj Oosee HOBBIX u3aHui, Beimeamux B 90-e u 2000-e roast B Kazaxcrawne,
OCHOBAHBI, MPEXKAE BCEro, Ha JIMTOrpaUIECKUX M TMEYATHBIX COOpHUKaX «/lMBaH-U XHKMAaT»
XIX — Havana XX BB. U HE MOTYT CIYKUTh HaJE€KHbIM UCTOUYHUKOM JIJIs1 TAKUX MCCIIEI0BAHUM
[11; 12; 13]. B cBs3u ¢ 3TUM, BaXXHOW 3a7adeil CIEIHAIUCTOB IO HCTOPUU TIOPKCKOM
MYCYJIbMAaHCKOM JIMTEpaTypbl JOMOHIOJIBCKOIO IEpUOAA JOJDKHA CTaTb IIOATOTOBKA
KPUTHYECKOTO M3JaHMS TEKCTOB «XMKMATOB», COJEPXKAIMX Taxamryc Axmama Macasm,
OCHOBAaHHOT0 Ha Hambonee paHHuxX pykonucsx XVIII B. IIpu aTom He cinenyer ocTaBiaTh 6€3
BHUMaHHUS BO3MOXHOCTh OOHapyXeHHs M NpUBJIEYEHUS K paboTe Oojiee paHHUX CIHMCKOB
«luBaH-u xukmat». Hapsay ¢ apeBHUMH cniuckaMu «/lMBaHa» IEHHOCTb JUIsl TaKOH palOoThI
MIPEJICTABISIIOT TAK)KE JIPEBHUE PYKOIHMCU CTUXOB IOCIEAOBaTEeNel Mod3Ta-Iielxa, B KOTOPBIX
MOTYT BCTPEUaThCsl TE K€ MPOU3BEIEHUS, YTO U B «/{MBaH-U XUKMAaT», HO C TaXaJLIyCaMU 3TUX
aBTOpOB. BpIIenuB Takue CTHUXOTBOPEHHUS, MOXXHO OYJEeT C TMOJHBIM OCHOBaHUEM, IO
BBIPQ)KEHUIO M3BECTHOIO pycCcKoro uccienonatens cypuszma B.A. JKykoBckoro, «craBUTbH
MIPOTUB HUX BONPOCUTENBHBIE 3HAKM», TO €CThb COMHEBATHbCS B UX MPUHAIJICKHOCTH MEPY
Axmana MacaBu; m «ueHa TakuxX 3HaKoB GyJeT BO3pAcTaTh MPONOPLHUOHATLHO IPEBHOCTH
HCTOYHHKA U ero ciucka» [5:340]. B kputnueckom u3ganuu «JluBaHa» JOJDKHBI COACPKATHCA
CCBUIKM Ha PYKONHMCHU C yKa3aHHEM DPa3HOYTEHHH, KOMMEHTapuu K Cy(puUiiCKUM TepMHHAM H
o0Opasam, a Takke JOJDKHBI OBITH 0CO00 BBIJICTICHBI T€ «XHUKMAThl», KOTOPHIE B CBOEM TEKCTE
CONEPXKAT CBUCTENLCTBA IO3IHEHINEr0 MPOMCXOX/ICHHsS (YMOMHHAHHS YYEHHMKOB MacaBw,
MCTOPUYECKHUX JIUI] MOCIEeNYIoMMX 310X U T.1.). [IponenanHas ke K HacToOsIEMY BPEMEHU
paboTa 10 M3YYEHHMIO JKM3HH, JESATEIBHOCTH M IOTHYECKOrO HacTelus MacaBu 1o3Bomser
YTBEpX/IaTh: HMEHHO OH, X0mka AXMaj U3 ropoia Mackl, HAXOIAMEroCs B CTEIIX K0XKHOIO
Kaszaxcrana, mycynpManckuii mMuctuk XII B., BOCHMTaHHBIH B TIOPKCKOM M TNEPCUACKOU
Tpaauuuax cygusma, OblI poJOHAYAIBHUKOM KaK MPaKTUKK opjieHa (OpaTrcTBa) HacaBuiia, Tak
Y TIOATUYECKOT0 J)KaHPa «XUKMaT» B TIOPKCKOH cyduiickoit tuTepaType.
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ACAYUIH «I1Y AHU XUKMET» JACTAHBI MEH JAHTEHIH
«KYJBIPETTI KOMEIUSI» TOOMACBIHIAFBI )KYMAK BEMHECI

Anparna. Makanana Scayuniy «/{uyanu
XUKMeT» paactanbl MeH JlanteHin «KyabiperTi
KOMEIMs»  TI0O3MachIHIarbl  KyMmak  OeifHeci
CaJIBICTHIPBLIA KapacThIpbLIaIbl. Slcaymn
TYMaHUCTIK YJIBI MYpPaTThl aJiaM DPYXbIHBIH ©3€ri
peTiHAEe YFBIHIBIPHIN, XYMAaKTBl pPyX MOHTLIIK
canTaHaT KypaTblH OpbIH nen Oeitnenece, [lanTe
OCBI OIMEH YHJECII, KYMaKThl Fa)kailblll KaJbllTa
CYpeTTereHi Typalbl TY)KBIPBIM jkacamaabl. Eki
TYBIHIBIIAFEl JKYMaK OCHHECiH CalbICTHIpa Kede,
TYMaHHCTIK MYPATTBIH MOHTUIIK ©3€KTi TaKbIPHIT
€KeHIH JIofieKTeyTe KO )KEeTKI31Ie/i.

Kinr ce3nep: rymanusm, pyx, eki ayHue,
KYMaK, TYPKI MOJCHHUETI, JYHHETaHbIM, XHKMET
JKAHPBIL.

where the spirit reigns forever, and Dante was in tune
with this idea and described paradise in a beautiful way.
Comparing the image of paradise in the two works, it
was possible to establish that the humanistic idea is an
eternal topical topic.

Keywords: humanism, spirit, two worlds,
paradise, Turkic culture, worldview, hikmet genre.

AHHoTanusl. B cratee cpaBHHMBaroTcs 00pa3 pas
B nactaHe flcaBu «JlMBaHM XMKMeET» U B moisMe JlaHte
«boxecTBeHHas komenus». Jlenaercs BBIBOJ, uTO SIcaBu
UHTEPIPETUPOBAT BEIUKYI0 T'YMAHHUCTHYECKYIO HICI0
KaK UCTOYHHK YEJIOBEUECKOIo Jyxa, H300paxkas paii Kak
MecTO, Tie AyX LapuT BeyHo, a JlaHTe ObUI CO3ByueH
STOH MBICIM M OmHcal pail B IpekpacHOM oOpase.
CpaBHuBasi 00pa3 past B AByX HPOU3BEICHHSX, YAAJIOCh

Abstract. The article compares the image ofycranoButs, uYTO TyMaHHCTHUECKas Haes — BedYHas
paradise in Yasawi’s dastan «Diwani Hikmet» and imkryanpHas Tema.

Dante’s poem «The Divine Comedy». It is concluded
that Yasawi interpreted the great humanistic idea as thepaii,

KnioueBbie cjoBa: rymanusM, ayX, JIBa MHpA,
TIOPKCKasi KyJIbTypa, MHPOBO33PEHHE, JKaHp

source of the human spirit, depicting paradise as a placexukmer.

Kipicne. Anamzar xaapiaga «MoHTUTIK eMip» Typaibl CEHIMHIH KaJlbIMTaCKAHBI Kal

noyipaieH O6actay anraHbl OYTiHT1 FeUIbIMFa OeliMoniM. KeHe ayHueTaHbiM OOJBIN caHaIaThIH
MUQTIK OasHIapFa Ha3ap cajcak, COJ MOHTUIIK eMip Typallbl CEHIM «eKi TYHHE», KYII JIeM»
MOJIETIIH TYBIHIATKAHBIH KOpeMi3. AJl, MOHTUIIK OMIp/iH calTaHaTThl 9pl yaillbIM-KalFachl3,
0aKpITKA TOJIBI OOJTYBI 13T1TIKKE HETi3aeNe/Ii.

KeHe TaHBIMHBIH PYXaHUAT ©3€TiHAC KATKaH KYHIBUIBIKTApAbl KaJIbIITACTHIPYIAFbI
MoHi 30p. PyXTBIH MOHIUIIK Typarbl el TYCIHIIPUIETIH O JAYHHE, SIFHU Oaku — 13TLTIKTI
TYTBIHYIIBI Op aJaMHBIH OPHBI PETiHjAe >KYMakThl (OewimiTi) Oenrinedmi. SIFHN 0 AyHHEHIH
I3rUTIKKe MEKeH Typarbl — XyMakK (KOHHAT, OeHim), ajn To3ak (TaMyK) — 3YJIBIM HHETTIH
MekeHi. JKymak mmeH To3ak OeiHeci Kuel KiTanTapAblH FaHa eMec, KOPKEM TYBIHIbUIAPIBIH J1a
anTelH e3erine aiHangel. ComapabiH  KatapelHga Jlantenin «KyappeTTi Komenusi»
TYBIHJBICBIH epeKine arayra Oonaabl. Byl TybIHIBITA CypeTTENeTiH KyMaK CHITaThIH TYPKi
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IYHUECIHIH FyJlaMachl, pyXaHM YycTazbl Slcaym XHKMETTEpIMEH CalbICTBIPY apKbUIBI
YKAITBIAIaM3aTThIK KOPKEM/IIK TaHBIM HET13/IepPiH TaHU TYCYI'€ MYMKIH/IIK TyaJIbl.

Oyeni Oeifin Typassl TYCiHIKKE Ha3ap ayJapaiblk.

«beiiim — Oy ayHueneri KyHamapsl Ajuia Tarajia TaparblHaH KEUIipiireH ajaaMmaapiabiH
0 JAyHHUeneri paxaTka 0eJeHeTiH MOHTUIK MekeHl. Ka3ipri xanbIK TisiHae OeHin meH xymak
MOHJIeC MarblHaJa Koijanelia Oepexi. bipa Oymap aOcomoTTi CMHOHMM eMec. bewimn
YFBIMBIHBIH MOHI KeHey» [1, 465], — ner, sxymakThl OeHimTiH O6iKTEpi peTiHae TYCIHAIPE .
Ceiirin Oefiirnreri »xyMaK CaHbIH ceri3 carslga kepceremi. Omap: 1) lapuc camam; 2) Jdapun
kbipap; 3) XKaunat-narum; 4) XKaunar-Fanin; 5) XKannar-Anmayu; 6) XKannar ®upnayc; 8)
XKannar veirmeti (Ka3akTbiH 3THOTpadUsUIBIK KaTeropusuiap, YFbIMIAp MCH aTayliapbIHbIH
aaCTypai xkyieci», 1-tom, 2014: 465)

YATTBIK ~ pyXaHUSATBIMBI3JBIH ~ KOpPHEKTI  TyiFacel, oynue Momhyp Kycin
KemneitynbiabH «X0p KbI3JapbIHBIH XUKasIChI» ©JICHIH e Oeli Obutali cypeTTenei:

[Teitimire ToOa araribl, )KanbIparsl 30P,

XKapwirbl (MapbIFbl) KYHHEH payiiaH, Oapiracsl — Hyp!

bonrannma Ty6i acmanma, 6ackl — TOMEH,

Winin sxepre Kapaii canosIpar Typ.

MpIcalibl KyH CEKUII KOpiHici,

Caubl JKOK, OaJI1aH TOTTI, KOII KEeMICi.

CanOplpan aciaH KOKTEH MAYeJIeHIIl,

ConbiMeH ceri3 neiim Tonrad imi. (Kemees M., 2013: 176).

belimTiy cumatel: «Oan-IIBIPBIHABI JKEMIC, KOycop OyjlaKTap; COH-CalTaHATThI
OpBIHKAW, XOp Kb3aapeiMeH» cyperreneni (Kas3akTelH STHOTpadusiIbIK KaTeropusiiap,
YFBIMAAp MEH araylapblHbIH JOCTYpii xkyieci», 1-tom, 2014: 466). bynap agam >xaHbIH
KYalHbIIIKA, HYpFa OeJIeHTIH KepiHicTep. AJ, OFaH JXKeTy YIIiH (oHM TIpJiKTe i3TUTiKIIeH,
YKAKCBUTBIKIICH FaHA OMIp CYPY Kepek.

Scayn «/lmyaHm XWKMeT» €HOETiHAE >XYMaK NEeH TO3aKThl AWTBICTBIPY apKBLIBI
TYMaHMCTIK YJIbI MyparTap/bl yiri erefi. AjgaMm OanachlHbIH aJaMrepIIiIiK OOJIMBICH ap-
yATIIeH OarajaHaThIHBI, pyXaHW KYHIBUTBIKTHI TYTBIHY YCTAHBIMBI Ka3akK ()OJIBKIOPBIHA TOH
alliThIC YATICIHAE aWKbIHAANAAbl. SIFHM 13TUTIKTI TAHBITY MaKcaThIHAA OHBI 3YJIBIMJBIKIICH,
KaMaHIBIKIIEH CaIbICThIpaabl. Ka3akThlH YITTHIK ©HEPI CaHATHIHIAFbl alThICTa YTHIMABI Ja
TanKblp ce30€H KapchlIacThl KEHY Makcatr eTuiei. Slcaym XMKMeT >KaHpbIH TYPKI eJIEHIMEeH
Ma3MYH/BIK, MIIITHAIK TYPFbIAA YHIECTIPIN, alThulap OW/bI )KETKI3YIIH THIM/L TOCLI1 PETIHIE
naiinananaasl. byn Kocapibl-KalIIbIIBIKTEl YFBIMHBIH a/1aM3aT TaHBIMBIHJIAFbl MOJCHU KOJ
peTiHae PYXTHIH Ta3ajbIFbl MEH ACKAKTBIFBI JKOJIBIHIAFBI KYPECTi TaHBITY MaKCaThIHIA CO3
OHEepiHIH 0aCThl HBICAHBIHA ANTBIHFAHBI OCNT L.

Kymmi amam3aTThiH achll MypaThl — 13TUTIK JKOJIBIMEH aKMKaTKa >KeTy 0oJica, YIIbI
OWIIBUIBIH TaHbIMBI OOMBIHIIA pyXaHU OWIKTEYHIH TOPT carhichl alThiIanel. Omnap:
[IapUFaT, TApUXaT, akKuKaT, Marpudar.

[apuraTThiH Oay-0aFbIHIa YPaH KBUIABIM,

TapuKaTThIH I'yl3apblHIa CalpaH KbUIIbIM.

XaKUKaTTaH KaHaT TYTHIN KYC Ta OOJIIbIM,

MarpumnaTTeiH ecirif e amrbiM, goctap (Scaym K., 2016: 8)

Ocbl yFBIMIAPIBIH OpKaWChICHl afaM OallachIHBIH KEeMeJIeHYIHJe KaHIail pen
aTKapaTbIHbl XUKMET TUTIMEH TYCIHAIpUIeaAl. SIFHU KyMaK MEKeHIHEe TypakTay YUIIH HeHJe
Oanacel pyxaHH KeMelaeHyre 0eT Oypysl Kepek.

Typki monenuerinid tyTtac Oip ke3eHl K.fcayunaiy imimimen OaitnansicTel. MoneHu
caHaJla Ce3 OHEpiHIH ajap epekiie OpHbl Oap ekeHi Oenrim. Ocbl TYPFBIIAH KeJreHjae
COTBIIBIK TTOA3USHBIH TYPKI TYHHUECIHE TOH JYHHETAaHBIMJIbI, CAlIT-CAaHAHBI, dMIET-FYPHINITHI 03
OoiibiHa ciHipyl 3aHabl. «K.ScayuiiH CONBUIBIFBI MO33UAMEH J€, CasgCaTIeH e, OHEpPMEH JIe,
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TapUXIeH Je, SKOHOMHKAaMeH Je, all, KCeHIpEeK aWTKaHIa TYPKITUIAeC KOFaMHBIH OyKil
MEHTAJIMTETIMEH €TEHE YIITACKaH», — JIeN jKa3a[bl scayuTaHyiibl A.O0ayoB (O0ayoB A.,
2022: 7).

Slcayn XMKMETTEpiHIH MOH-Ma3MyHbl YJIbl TYMAaHUCTIK MYpaTThl apKay eTyiMeH
MaHbI3bL. TYpKi TiIAEC XaIbIKTap MOA3USCHIHAAFB XUKMET KaHPBIHBIH AJIFAIIKBI 9pi TaMalia
yiarici periae «JluyaHu XUKMETTIH» PYXaHUAT JKOHE o/1eOMeT TapuXbIHAH ajlap OPHBI
epekuie. LIbIFpIc MO33MACHIHAH TaMBIPJIAHFaH OYJ1 JKaHPJBIH asChIHA MOI3USHBIH OipHere
MIIIHIK TYPl KAMTBUIFaH.

JKymak meH To3ak Typaibl oneM oiebueriHae 0ipa3 KOPKEM TYBIHIBUIAD Ka3bUIBI.
OnapapIH KaTapblHIa UTATBIHIABIK YIIbI akbiH Jlante Anmurbepunin (1265-1321) «KyapiperTi
KOMEIMSACHIH» aiTyra Oonanpl. OWbIMBI3ABI A.OOYOBTIH MbIHA MiKipi KyaTTail Tycemi: «bi3
K.ASlcaynaig «XHUKMETTEpiH» TYPKI XaJIBIKTaphl MOJCHHETTEPIHCH, IMIKI pyXaHW IKaH
IYHUECIHEH MariayMaT OepeTiH NO33USHBIH JiHU-QUIOCOMUSIBIK KaHp JAYHHECI el
TaHUMbI3. OHBIH KOITEreH CIOXKETTEpl A€ dJIeMre QWrill IIbFapMallapbIMEH Ujies JKarblHAH
ykcac Oonbin keneni. Macenen «/{nyann xukMer» nieH JlanTeHiH «bojkecTBEHHAsT KOMEIHS
apachlH/Ia YKcacThIK Oap» (©01yoB A., 2022: 14). by rana emec, anem oebueTinaeri 6acka
7la KOPHEKTI TYJIFaiap TybIHAbBUIApbIHIAFbl ryMaHUCTIK uaes K. fIcayn nacransiMen ezekrec.

JlanteHiH Oy mosMachl pyX oJIEMIH €peKIle KaJbITa ©JCHMEH OPHEKTereH KYH[IbI
IYHUE pETiHIE FachIpliapMeH Oipre MoJeHW JKaabIMbI3Aa >kaTTansinl kence, K. Scaym
TYBIHJBICHI J1a 19J1 OCHI OWiKTe Jen Oliemis.

Slcaym XHMKMETTEpiHIH JKa3bUly TapUXbl, MOITHKACHI, COIBUIBIK-(PHIOCOPHSITBIK
UEACHl, KOFaMIIBIK-QJICYMETTIK MOHI, McJaM [iHI KYHJBUIBIKTapbIH HACHUXATTayAarbl OpPHBI
typansl H.C.banapnasi, E.D.beprensc, A.K.boposkos, 3.P.Pycramos, B.M.30xuznos, T.0.
FAJIBIMJAP JKaH-)KAKThl 3€PTTE/].

Enimi3 Toyenci3nik anraHHaH KeiiH Slcayn Mypachl )KaH-)KaKThl 3epTTeIiM, KYHIbI
TYKbIppIMAAp Kacanpl. KazakcTan sxoHe ©30eKkcTaH FajlbIMIaphl TapanbiHaH Scayn Mypachl
ayJapbUIbIT, S>KaprsUIaHAbl. 3epTTey Makajajlapbl jKa3bUIBIN, JXaHa IEPEKKe3aep FHUIBIMU
alfHaJBIMFa eHri3uial. Slcaym MypachblH T'yMaHUTapIbIK FBUIBIMJAD ACHEKTICIHAE 3epTTeyre
O.HricanbaeB, M.XKapmyxamenos, M.lllapuros, C.JloyiToB, A.O0yOB CHUSKTBI FaIbIMAAP
YJ1eC KOCTHI.

Hanre Amurepunid «KyIeIpeTTi KOMEIHICHD) olleM oJeOMEeTTaHybIHIA JKaH-)KaKThI
seprrenni. Fameimaap [lantenin «KyaplpeTTi KOMeOus» TYBIHABICBIHBIH (QHIOCOPUSIIBIK,
pyxaHH, TUIIK, MUCTUKAJIBIK MOHIH, COHAAN-aK KYpbUIbIMBI MEH KOPKEMIIK TaOUFATHIH XKaH-
KaKTbl KapacTelpabl. byn en6exrepain iminae Tomac DnuotteiH «The Use of poetry and the
Use of criticism» (1933) «kitaObiHa kipreH Jlante Typanbl 3€pTTEyIH JKOHE
A XTopdynkenbaiy «Kaiita eprney noyipidiH ¢uiaocodusce» (1980), K.Jlanmansin
«/lanTeHin «KomenusacelHIarp»  KyaHBIII ITOATUKACHD» (Jlanna, CI16,2021)
MOHOTpadUsIapbIH aTayFa 001aIbl.

K. Acaynnig «/Iuyanu xukmeri» MeH JlanteHniH «KyIbIpeTTi KOMEIUSCHIHIAFHI
©3eKTeC UJCSHbI sicayuTaHyllbl FanbiM A.O0ayoB «Koka Axmer SlcayuiiH TYHUETaHBIMBD)
3epTTEyIHE aTam oTe/l.

Koxxa Axmer Slcayn — KyJuli TYpKi JYHHECIHIH pyXaHH YCTa3bl, MMaH/BUIBIK IIEH PyX
Ta3aJbIFBIH OMIK TYTKAH COMBUIBIK aFBIMHBIH YJIBI TYJIFAchl. «J{MyaHW XWUKMET» KiTaObl —
KOIIIeN TYPKi elepiHiH (ONbKIOpH YATIIepiHe HeTi3JeNil, cojlapFa TOH TUIMIK-CTHIIbAIK
epeKILeTIKTep Il Maii/lanaHa OTHIPHIIN Ka3blIFaH (UIOCO(PUSIIBIK-IUIaKTUKAIIBIK Ma3MYHIaFbl
KopkeM TybIHIBI. byn xka30a MypaHbIH TYMHYCKachl cakTaiamaraH. EH ecki Hyckacsl XY
racbIpyia apad opmiMmeH kemripinreH. XIX racelpabiH asfbl MeH XX Facblp OacbiHna Kazan,
XX racwipabiH 6acbina CtamOyn sxoHe TalkeHT 6acnanapblHaH KapbIK KOPreH.

Hante Anurepu — Opra fFacbpiblH COHFbI, KaiiTa epriey oyipiHIH aJFaliKsl
akbIHBL «KyIBIpeTTi KOMemus», JJaHTeTaHyIIbUIApIbIH aWTKaHgapbiHa cyiiencek 1300
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KBUIIBIH KacueTTi Oip JKymachklHaH Oactam OH KyH OOWBl aKbIHHBIH KOpPreHIEpiHIH
HoTwKeciHae TysiHaarad. [Toama 1307-1321 xpuigapsl Ka3bplIFaH. byt STIMKanbIK TYbIHABIHBI
FBUIBIM JyHueci OpTta Faceipaarbsl WTanmust emipiHiH SHIMKIONEAUSACH peTiHae Oaranmaiiibl.
Onopennusana gyHuere keiin, [apmxk sxkoHe boioHbsl yHUBEepcUTETTEPIHAC OUTIM aJIFaH aKbIH
eXENri JQYIpJepAeH KETKeH Mypanapibl, ©3iHEH OYpBIHFBI YJIbl aKbIHJAp IIbIFapMaiapbiH
xkeTik Oinred. Exxenri Pum akpiabl, oiriini « OHeUaaHBIHY aBTOPH Beprumiiai ycras TyTKaH.

Hanreniy mnosmacel «Tamyk», «Tazapy opHb» (Hemece «bap3ak», K.AxwmeroB
aymapmaceinga), «beiiimy (TynHyckama uraigbsHma — «Inferno», «Purgatorio», «Paradiso»,
opeiciia aymapMmacbiHmaa — «Any», «Huctwmmimey, «Paity) aTtel Oemimzaepre >KyHeleHil,
OpKalcChl OTBI3 YII XbIpAaH Ty3uireH. «Tamyk» OemiMinae Kocbimina Oip xbip Oap. CoHma
KaJmbl KYphUTBIMBL kY3 kbIp. K.Slcayn macraHsl 5ky3 OTBHI3 TOpT XUKMETTEH, «Ce3 Oachkl»
x)oHe «bapiblK apMaH-TUIEKTEpAl KaObUT anymibl AJutaTarajaHblH MEHipiHEe MIHOXKAT» AeT
aTajaTblH OeJiMuepleH Typaabl. Ap-0KJaH MEH MMaHABUIBIK Typasbl MalbIM pyX KEeMEIIiri
TYPFBICBIHAH OalbINTANIATBIH OYJI XKOMITePIIKTIH
0achl:

Kyasipernien XakraH cizre mopmaH O0JIIbL,

JKanrpI3 TeHI3 i TyCTiM, JOCTap.

Con tenizre Xacaran mopMaH KbUIJbL,

buhammna, cay-camamar KemrTiM gocTap.

JKaceIM KeTTi, eMip KETTi, KOKKE YIITBIM —

BaybIpbIM Tachll, CACKaHBIMHAH JKEPre TYCTIM.

Homci, maiitan nereniepMeH Kol KypecTiM,

CalmIp — pu3a Ke3eHHEH acTbiM jgoctap (Scaym K., 2016: 7), —

JIETeH JKOJIJapMeH OacTanbll, aBTOPAbIH JKapaTyiibl, eMip Kaiibsl (HUIOCOPUSIBIK
MalbIMBI MCH ©31HIH OMIpJIIK MypaThl TaHbUIAAbI. TOFBI3 )KaChIHIA, OH €Ki, OH YIII, OH TOPT, OH
Oec JKachIHIAFbl OpPEKeTTepi OasTHIAIIBII:

Toy0e KbLbIM, 00MBICYHBITT XaKKa KeJdiM,

Toy0Oe KbUTBIM kKa3bIKThI ICTEH KalIThIM, noctap (SAcayu K., 2016: 7), —

nernai. OH Oec Kac —pyxaHU KEMeJACHYre >KaKbIHAAy >Kachl PETIHIE aWThUIaJIbl.
«TeHi3 iIiHe TYCy», «T€HI3 KeIly», «HOICIMEH KYPECY», «3 HOICICIHE Kelisl 00Iy», «cadbIp
— pu3a» KE3EHIHEH «MakKblp — pHU3a» KE3€HIHE OTy, «CYHIYylp OOJBIN, Hapusra MIOMY»,
«uropbar imry», «royde KbUTy» — aBTOPJBIH pPyXaHH KeMEJJEHY >KOJBIHAAFbl 1C-OpeKeTTepi.
bynan opi KbIpbIK, eny, anmbIc skac OasHaapsl Oepineni. CeHTIN aimbic yII KacblHAA
KBUTYETKE TYCYl — Ta3apyFa jKacalfaH aKThIK KadaMbl O0TaIbI.

BakyyinaceIn xep acTbIiHA KaJaM KOHIbIM,

JKapbIk myHHEHI XapaM KbUIbIT, XaKThl CYHIIM...

Taha oxpIn Tike TYpJbIM TYHI OOiBI,

Kemre Hamas, opa3a ycran KyHi OOHBI.

OchbI XaMeH Kep acThIHa OHE 0OIbI,

Mycradansl )KOKTayMeHeH KipaiM Foil MeH (Scayu K., 2016: 19)

Pyxanu Tazapy, KyHS arayibliaH apbuly — JIHM TaHbIMJIA pyX ©31HIH MOHIUIIK
TYparblHA KETy YIIiH aTKapbUIaThIH MIHAETTI paciM. Byl YFBIM KalbINTaCybIHBIH OachlHIa
(TepmuHHIH naiina 6omysl 1150-1250 xok.), Tazapy agam KalTbic OOIFaHHAH KEHIHT1 apallbIK
MeKeH 0oJiazibl, OHJla 0J1 OGipKaTap OKMFanapsl 6acTaH Keuripeai JereH ceHim Typ. Tazapy,
appUly OpTarachlp aJaMbBIHBIH CaHAaChlHA MOHTUIIK ©Mipre, akbIpeTKe JEreH CEeHIM/Il
YSIaTThI, COHBIMEH KaTap HAaKThl OMip/ie JKacalFaH KYHONIapIaH apbuly, SIFHU «KEIipiM ary»
YMITIH ChIiiflafbl. AKBIp COHBIHJA, Ta3apy aJaMHBIH €31 €3 iC-opeKeTTepiHe Tipl Ke3iHJe
KayalnKeplIUTIKIIeH Kapar, aJaMM KYHJbl KacHeTTepAl caHajbl TYpAE ©31 alblll KYpyl
KEpEKTIriH ce31HAIpel, MeHe aTayabIHbIH Oy JyHHelerl KYHOJapblHaH TOJIBIFBIMEH apbLTy
YILIiH KMBIHABIK TI€H a3anThl )KOJ/IaH 0Tyl KepeK eKeHiH YFBIHIBIPAAbl. PyxaHu TaHBIMIBIK
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MasMyHAarbl Slcaym XWUKMETTEpiHIH HEri3rli MOHI OCBIHAA KaTca, aJaM3ar KaJlbIHIarbl
TBUICBIM CBIPJIBI QJIEMJII TMOATHUKAIBIK TYpFbla OeliHeneHreH JlaHTEHIH TYBIHIBICHI Jaa
OCBIMEH ©3€KTeC.

Slcayn XHMKMETTEpiHIH alThIH ©3e€rl — pPyX MeKeHi (poHM MeH OaKu Jer aTajblIl-
TYCTEJIETIH €Ki onmemze ajaaM OajachblHBIH OacThl aJaMu MIHIETI — aJaMrepuIiliik aTThl
YFBIMMEH OMIp CYpYi.

«KynipeTti koMenus» 63 AoyipiHae KepIeH THICKAPhI AYHHUE XaKbIHIA OW TOJIFAUTHIH
KacHeTTl MmodMa («poema sacra») peTiHjae TaHbUIFaH. AJl OYTiHT1 Ke3Kapac TYPFBICHIHAH
Oaranmacak, (GWIOCOQUSIIBIK Oiapapl KepKeM OeiiHeneynep apKbUIbl YCBIHATBIH Oy
mbirapmMa — «Tamyk», «bop3ak», «Kymak» gen aranartblH yuml OejiMHEH (KaHTHKAaJaH)
TYPATBIH, TIOA3USIIBIK (popMaa jKa3bUIFaH SMHUKAIBIK TYBIHIBD) €KEHIH OChI TOOMaHbI Ka3aK
TUTIHE aygapraH Kamamrep opi 3eprreyir K.AxmeroB aram ereni (Amurepu /. Kyneiperti
komenus. Opsic TitiHeH aynaprad K. Axmeros, 2012: 11).

JlanTeHiH i13/ereHi akukar >koibl. JlanTeHi Xak JKOJbIHAH KaHBUIABIPA jKa3/laraH
«anmaminel, asp einecrep» Ooinca, on Slcaynm alWTKaH MEHAETIK «HOMCI» Oonmak. Scayn
XUKMETIHAE «XaKThl 13/1ey» — YJIbl aKUKATKA KYT1HY. «XaKTaH KOPKBI OTKa TYCIel MicTiM
roit Mmen» (1-xukmer, 8 6) eyl — ap-0KJ1aH aJABIHIAFBI aJaMH KayalKePIIiIiK.

AJNTBIC YIIKE XKACBIM )KETTi, OTTIM FarbL,

Xaxk omipin 6ekeM TyTnait 60116M xKahwr.

FubanatTel Ka3a KbUIBI OOJIIBIM JKAIKAY

JKamanmpl i311em, )kakcbutapaan keTTiM roid MeH (SAcayu K., 2016: 9).

Scayn xukmetinae icrereH opbOip ic JKaparymibl Ha3apblHaH THIC KaJIMalTHIHBI
KalTanail yreIHABIphIIaabl. JKaKChUIBIK Ta, )KaMaHABIK Ta — 09pi 7€ xKapaTyIIbFa asH.

On 6ec xaceiaa «KpI3pIp XKOJFa calFaH >KaHHBIH» OyaH apFbl canapbl op XUKMETTIH
Ma3MyHBIHA apKay Oonafpl. «AJMBIC YIITE XKepre Kipy» ce0eli eKiHII XHKMETTEerl XKUbIpMa
€Ki IryMakra OasHaanmaabl. «Ya JocTtap, KyJIaK CalfblH ailTKaHbiMa // He cebenteH anmbic
yHITe KipAiM skepre?», — aen OacTajblll, 9p HIYMakKThIH TepTiHLIl *oibl: «Con cebenteH
QIMBIC YIITE KIpAIM >Kepre» Aem TYWIHIENIN OThIpajbl. PyxaHW TazaiblkKKka YMTBLTY, XaK
ANIBIHAAFBl aJIBIK, aJlaMHi YJIbI MypaTKa KYTiHy, AKUKATTHl TaHy — SlcayuiH *ep YCTiH
TacTarn, KbUTyeTKe TYCYiHIH 0acThl MaKcaThl OChIH/IA XKaTbIp. JlanTe mosMackiHIarsl «bop3ak»
OenmiMiHIe KyHOmaH Taszapy Scayumin «Kep acteiHa Tycim, Auara KYJIIIBUIBIK €TY»
OpeKeTIMEH YHeC KeJei.

AJnam3aTThIK JKaJbIHJa dyelie TypaKTaraH apXeTHUITIK YFhIMIApbIH Oipereiil — pyx.
Scaynnin XaxkTbl TaHyIbl yaFbl3/1laybIHBIH 0acThl MOHICI — pyX KeMenJiriHe xery. Pyx o3
ouirigae Oomybl kepek. On OWIK pyXaHH eJIeMaepMeH OaraiaHanbl. PyXThIH Xaoc TeH
KOCMOCKa, COJI HETi3/1e TybIH/IaFaH >KapbIK TIeH KapaHFbIFa, 13T1UTIK MeH 3YJIBIMABIKKA, KYH MEH
TYHTE, aK TMEH Kapara, >KaKChUIBIK IMEH >KaMaHJBIKKa THUECUILIIr, OChIHIAN KapaMa-KauIIbl
OoJMBICTap/IbIH MIaKachIHAa 0acThl OPBIHFA Me eKeHI MU(TIK, )KOHE JIHU CeHiMe OapbIHIla
allkpIH KepceTuienl. Pyx MOHIUIIK eMipre ue JereH CeHIM ajaM3aT caHacblHa 90JI€H CIHIEH.
CoHIBIKTaH J1a ajaM Oasiachkl TYBIHAATKAH OHEep/Ae OJ1 ©31HJIK OpbIH HeNeH i, TYPJi Co3 eHepl
yATUIepiHe TaKbIPHIT OOJIBIN, OCHHENey 03€TIHE aTbIH/IbI.

OJEeMJIIK KYPBUIBIM MOJENi OWHApIBIK-IUATAbIK CUIAThIMEH TaHBUIATHIHBI OCNTLIi.
bip-6ipiMeH ThIFBI3 OaillaHbICTaFrbl MYHAAW KYOBUIBICTap MEH 3aTTap/blH OIMO3UIHUSIIBIK
OiTiM1 >KapaTbUIBIC 3aHJBUIBIFBIHAH TYybIHAANIBI. Kapabaiiblp Mmudonorusna tanbananraH
eMip MEH oJiiM OyJl ekeyiHe KaThICThl YFbIM MEH KEHICTIKTI aHbIKTaabl. byn ayHuenen ety
©XKeNri JIyHHe agamMaapbl VIIH eKiHIn Oip KeHICTIKKe aybicy Jen KaObuimauisl. ExiHmmi
onmemzeri eMip Oy JyHUEIETi >KaH Ta3ajblFbIHA OalJIaHBICTBI JKAJIFAChIH TaOaTHIHBI
aIaM3aTThIK 13TUTIK KaruJanapbl TYPFBICBIHAH TYCIHAIPUI. «/nyaHu XHKMeETTeri» meHimm
MEH TO3aK aWTBhICHI TYMAHUCTIK WJESFa HETI3JIENITeH COIBUIBIK TaHBIMIAFhl 0AcThl KaFuaHBI
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TaHBITYBIMEH /i€ KYHJBl €KEHIH €CKEepPCEK, OChl TYPFbIa ANTHIC >KaHPbl TAOUFATBIH THIMJI
naiiajJaHFal aBTOPBIH TAHBIM OMIKTIT MEH KEeMEJIIITiH epeKIle aTayFa 00Japl.

Slcayn XMKMETTEpiHET] MeHill eH TO3aKThIH CUMIATBIH €KEYiH alThICTBIPY TCLTIMEH
TaHBITY aWTBICTHIH Ka3akK, 0JlaH OYpbIH TYPKI XaJbIKTaphl TAHBIMBIHA €TE€HE Y1 0OJybIMEH
OailTaHBICTHI.

XUKMETTI COMJIETCEK, IEHII IIEH TO3aK Tajlackl OblIai OacTaiambl:

[Teitim, To3ak Tanacap, Tanacyaa 6asH 6ap, To3ak aiTap:

«MeH aptoik, MmeHge [lepraysia, haman 6apy.

[eitimn afitap:

«binmericin, cenae Kanmai taaram 6ap?! —

[lepraysin, haman cenne-nyp, menae Xycin, Kenran 6ap»

(Keipeik xukmer, 2013: 41).

[Tepraysin, haman — jxaparymibiFa 9K KeNTIpin, e34epiH TOHIp caHaraH KyHohapmap.
To3akTeiH TimiHE THEK OonFaH Oy ekeyl Typaibl KacuerTi Kypanpma OasH erinren. Am,
OeHimTiH OCHI €Keyl MEHJE JeN MaKTaH €TKeH TO33aKKa «CEHJe KaHJai Tairam Oap?» nen
cayais Tactaysl, opi JXKycin nen Kenranasl yiari etyiHi MoHi esreme. Ocbliaiiina OacraiaraH
alThIC opi Kapaii ObLTai epoui:

To3zak airtap:

«MeH apThIK, TyHHenapac Ker KyJI XKyp,

Konnapsina canbIiHFaH aiMac KiCeH, OT-IIBIHKBIPY.

[Teitim aitap:

«MeH apThIK, MEH — MmaiiFamMOap MEKeHi,

AnnapbIHa oxapabH: Kaycap, hyp men Hekepi» (Kpipbik xukmer, 2013: 41).

To3ak e3iHaeri >KaHIapJblH KOJBIHIA alIMac KICeH, OT-IIBIHXBIP JKYpPreHiH MaKTaH

eTei.

[leitin e3iHiH maiirambapiap MEKeH1 eKeHiH, oJlapFa TUECUTl Koycap MEH HOKepIlepi,
YP KbI3AapbIH aliTabl.

To3ak conma TalTanachlll, ©3iHAErl JEHECIH azall MoplIAJANTBIH XKeHIT MeH Tapca
TypaJIbl auTajabl.

[Teitim Gosca e3iHAEri UMaHIbl KYJIIapbIMEH, MYMIHJEpre TUECUIl HBIFMET — TyJ3ap
OarbIMEH MapKas Coneial.

[Teitim aifrap:

«MeH apThIK, MEHJIe UMaH/IbI Kyj1nap Oap,

MoMBIHIapABIH alAbIH/IA IEKCI3 HBIFMET — I'yJ3ap 6ap»

(KeippIK xukmer, 2013: 41).

Tozak 3amplM KyligapblMeH, onapra OepuieTiH 3ohap-3opiMeH MakrTaHca, meim
©31HJIET1 FAJIbIM KYJIJIAPBIH, OJIAP/IbIH KOHUTIH/IE aiT MEeH XaAUCTIH OapbIH ajFa TapTabl.

To3zak anrap:

«MeH apThIK, 3a1bIM KyJi1ap 6ap MeH/e,

3ansiMaapra 6epeTiH 30hap — MeH[e, 39p — MEHE».

[Tetiim afitap:

«MeH apThIK, FaJIbIM KYJ1J1ap — TepiMae,

AsT, Xaguc, KypaH 0ap FaiasIMIapablH KOHUTIHIIE)»

(Kpipbik xukmer, 2013: 41-42).

To3ak Tarbl /1a ©31HIH apTHIKIIBUIBIFEI PETIHAC alasKTapibl, MOWBIHBIHA OTTAH KiCEH
calplHFaH MyHa@BIKTap/bl aTaca, Medim KeHUTiHAe 3iKipi MeH mikipi 6ap combuiap/sl, XaK
KOJIBIH TYTBIHFAH JKaH/Iap bl allTa b

To3zak airap:

«MeH apThIK, anask 6ap — KOWBIHBIM/IA,

OTTaH eckeH KiceH 06ap MyHa(dbIKTap MOUBIHBIH]IAY.
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[Teitim aifrap:

«MeH apTbIK, MEHJIE — XaK >KOJI TYTKaHAap,

ComnbutapablH KeHUTiHAE 3iKip, mikip, CyOxan 6ap»

(Keipbik xukmer, 2013: 41).

Tozak Oosica e3iHAe Hamas3Fa >KBIFBUIMaraH asplapiblH Oap eKeHiH, OJapiblH
MOWHBIHJIAFbI JKblJIAaH MEH LIassH/bl aiiTa/bl. CoHJla NeHil ©31H1H apTHIKTBIFbIH aaMHBIH YJIbI
MYpAaThIMEH, JKapaTyIIbIHbIH YJIbI CHIIAaT-eCiMIEPIMEH AN I

[Tetiim afitap:

«MeH apTbIK, MeHAE — Jnnap-MypatbiH,

Kap lnmapeia kepcerep 6ap Paxman-Paxpim!»

(Keipbik xukmert, 2013: 42)

AWTBIC TEHIMTIH JKEHICIMEH, TO3aKThIH JKCHUIICIMEH ToMamaaiaibl. TO3aKThIH JoJenaepi
MEH MaKTaH TYTKaHAapbl agaM Oayiachl YIIiH TaFJIBIMIbI IC €MECTIri, KaKCBUIBIKIIEH eMec,
YKaMaHJIBIKIICH, 13TUTIKIIEH eMeC 3YJIBIMABIKIIEH OalIaHbICThl €KEHJIr, ajl OHBIH KapaTyIllbl
XaKkka yHaMaWThiHBI akukaT. COHABIKTaH Aa Oyl alTHICTBIH COHBI MEWIIITIH CaJTaHATTHI
JKEHICIMEH, FUOPATIICH, TaHAIBIKIICH TYHIHICIe i

To3ak coHza TaK Typ/bl,

[Teifim kekKe caMmrabl, al,

Ky Koxa Axmer, He OunniH? —

bingipymi Asa 6ap! (Keipsik xukmer, 2013: 41)

Slcaym alTBIC YATICIHAE KAKCHl MEH KaMaHbI, aJjaMfa TOH 13Tl KaCHeTTep MEH ajaM
aynak Oosap >KaMaHIIBUIBIKTBI, aJlaMIIbUIBIKKA KaT 3YJIbIM OPEKETTep/l KOHE Url icTepai
cunartaiiel. Onapra 6ara 6epeni. OKpIpMaHFa PyXaHU Ta3aJbIKTHI OHETE €Te/i.

JKymak JlanTe mOAMAachIHBIH YIONiHINI  OejiMiHae  OciiHeneHreH. JlaHTeHiH
cunarrayblHja OeHill KymaK Oarbl, acllaH >KyMarbl )KOHE acllaH KaOaTTapbhIHJAFbl OaKbITThHI
KaHJap Typarbl. beHiTiH KYpbUIBIMBIL:

— OipiHIIl caThl — AN, aHTTBl ©3 €pKIHEH ThIC Oy3FaH >KOHE COJI YIIIH JKYMaKThIH €H
TOMEHT'1 CaThIChIHA IIBIKKAH TaKyaJlap/blH MEKEHI,;

— exiHII caTel — Mepkypuil, pedopMaTopiap, 9AIIET CYUrill KalipaTKepyiepalH KoHe
Ka3bIKChI3 3apal MEeKKEeHAEPiH TYPaFbl;

— ywriHmn catel — [lonnan, FalmbIKTap MEKeHi;

— TepTiHml caTtbl — KyH, JaHbIINaHgap MEH YJIbl FalbIMAApIblH MekeHi. Onap eki
eHOepal Kypaiibl (Ko yCTachll, IeHTeIeHIN )Kypy TypiHeri On);

— OeciHIi caTtbl — Mapc, CeHIM XKOJIbIH/Ia KYPECKEH JKaybIHTepJiep MEKeHi;

— aJITHIHIIBI caThl — FOnuTep, o1 OuneyinepaiH MeKeHi;

— okeTiHm catel — CarypH, JIH MaMaHAapbl MEH MOHAaXTapiblH («OWIIBUIIAP»)
MEKEHI,

— CETi31HII caThl — XKYJIJBI3IAp JIeMi, «OKeHIMITIa3/jap» MEKEeHi;

— TOFBI3BIHIIBI caThl — JKapaTymibl, KIpUIIKCi3 MeJIIip achaH, MepilTernep MeH
oynHeNepAiH MEeKeHi,

— OHBIHIIIBI CaThl, OCHIIITIH COHFBI KA0AThl — DMITUPEN — JKaJbIHIaFaH payIiaH KoHE
coyle IIAIIKaH e3eH (payllaHHbIH ©3eri — acmaH aM@uTeaTphIHbIH apeHachl). ©O3eH
)arachlHaa (amduTeaTpAbIH OacmaigakTapbl, OJ1 TaFbl €Ki JKapThl MeHOepre OoiHeal — eCcKi
OCHET KOHE jKaHa ecueT) OaKBITTHI *kaHjuap oThlpaabl. Kymail MeH OakbITTBI >KaHAAp.IbIH
MekeHi Jnuot, 1996: 418-520).

JlaHTe TyBIHABICBIHAAFBI OTHI3 YII XKBIpJA *KYMaK OelHeci »apKbIparaH, HYp MIAIIbIII,
IIYFbUTaFa MIOMBUTFaH KEHICTIK O0BIT KopiHeal. MpIcanaap KemiTpenik:

KyH FaHa eTKi3eTiH HOpiH 13r1,

["ayhappaii Mmenaip opi MaMbIKTall OYIT

Kymkanmaii ce3iHaiM MeH 69pimi3i.
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Byn rayhap — tapkamaiTeiH Oy CHUSKTHI,

Cinipin anasl 01371 3 i1IiHe,

HlyakTbl O0oliFa TapTKaH Cy CHSKTHI.

Tonpi exim >xkep OCTIHIE KYPTEHIMICH;

Opaiibl OosiMaca J1a, MbIHA QJIEMIe

Cigaim MeH ToHHIH ToHTe KipreHninaen. (Amurepu I, 2012: 425)

Hewmece:

OHreHie yak TYHFaH aiiHalajiaH,

Tarb! Oip xaliJapbl HYp KapKbIPAIbI

AKpIKTall KyH 1manarsel aitmanaran (Amurepu ., 2012: 469).

Scayune OeitimnTin Oonmbicel JKycintiH, KenranHbIH coHIa OOIyBIMEH,
naramOapiap, ©KeHI eKEHIITIMEH, Koycopi MEH TyJ3apbl, HMaHIbl JKaHJIap,
Kekiperigae asr. Xaauc, KypaHbl Oap rambpiMaap, €H OacTeichl — JKapaTyIIbIHBIH
[IarnaraThl TOTLIT€H OPBIH OOMYBIMEH CUIIATTANA/IbI.

Anam OanachIHBIH YJIBI MypaThl — mapacaT Ouirinie Typakray. MyCBUIMaHIBIKTaFbI
COTBUIBIK UTIMHIH 0aCThl KaFUJAachl — )KYPEKTI Ta3apTy, aKUKAT KOJIbIHA aaal 6ory. JKaHbUIbIC
OackaH meHmere MyMKiHIIK Oepineni. CONbUIBIK UTIMIe TOH «@JaMTepIIlliK, AJUTaHBI CYIO
apKbUIbl AJNIaHBIH MaxabO0aThIMEH KapaThUIFaH OYKIJ OH CEri3 MbIH FajJamjbl TYTell CYIO,
KYpMeTTey, azaM MeH TaOWFaTThIH TYTaCTBIFBI, 00al, cayam, ajaajl, apaMm, KYHo, calsbIp,
KaHaraT T.0. 6acTel agaMIbIK ycTaHbiMaap» 3eptreymrinep (Hypnoymerosa T.6., 2022: 81)
Oosica, OYHBIH TaMBIPBI aaM3aTTHIH JKApaTbUIBIC TapUXbIH/AA JKAaTKAaHbl aKWKaT. JlaHTEeHIH
CypeTTeyiHAeri TaMyKTa a3anTallyllbl KeHIMKepiep OChbl aTaJfaH aJaMJbIK YCTaHBIMIAP/bI
TyThiHOAFaH KyHohap »kaHmap. An, Oop3ak onemi — ajgaMm OajachbIHBIH I3TUTIKKE KETy
KOJIBIHJIAFbl KYpeCiHiH anaHbl. PyX KeMmenmiriHiH caiataHaT Kypybl OeHimireri kepiHicTepre
apkay OoJFaH.

K.SAcaynnin «/{nyanu XxukmeTr» eHOeri afaM3arThIK YIIbl MYpPaTThl apAaK TYTY/bI YIIT1
eTenl, caHara ciHipeni. «CONBUIBIK oleMzeri €H O0acThl YCTaHbIM — «IIBIHAWBI aJaMH
O0JIMBICKa», SFHU «AJUTaHBIH CYWI'eH KYJIBD) I9peKeciHe keTy 0oJica, OHbIH Oip/ieH-0ip >KOJIbI
KYPEKTI TazajayMeH OaiyaHbICTBI OOJIbD», — JE€N KepceTenl >Kblpayjap IMOA3USCHIHIAFbI
ImIbIHAMBI  agaM  OoNMBICBIH  KapacTbipraH b.HypnoyneroBa Oacraran 3eprreyuiiiep
(Hypnoayneros T1.6., 2022: 75). Ce3 eHepiHIH anTblH ©3€riHAeri 0actay Ke3 13TUIiK JeceK, COl
OactaynaH Tamblp y30ei, pyX IOYHUECIH HOPIEHAIPIN OTBHIPY aJaM3aTThIK MOHTLIIK Mypar.
[pruaiier agamu 60JIMBICKA e OOJTYABIH MEeH e Oanackl YIiH KAHIIAIBIKTE MaHbI3/bl €KEHIH
OyJ1 TybIHIBIIAp Oipi TAHBIMIBIK, €KIHIIICI KOPKEM/IIK TOCIIMEH TaHbITA TYCEI.

Anam3aT TaHbIMBIHJA OPHBIKKAH O OTYHHENer: pyhaHu eMip/i MOATHKAIBIK KEHICTIKTE
OapbiHIa TepeH OelftHeneHyi JlanTe KanambiHa TOH. Ce3 ©HEpiHIH YIbI TYBIHABUIAPHI 1IIIHJET]
TYMaHUCTIK WJAESHbl TaHBITYyAbIH Oipereil yirici caHatelHarbl [lanTtenin «KyasipeTTi
KOMEIMs» TYBIHABICBIH PYXaHUATTBIH Yibl Tyiaracel K. fcaymmin «J/luyaHum xukmer»
MYpachblMEH YHJIECTIpETIH OcChbl >KalT. JlaHTe TO3aKThIH, Ta3apy ajaHbIHbIH, OEHIIITIH
OOJIMBICBIH TBUICHIM oJieMJe ©3iHe xkojlaciibl OonraH Bepunuit MeH CcyHikTi apysl
berapuueni okurara apajgacTbipa OTBIPBIN OapbIHINA KeH IMOJ0THOA OeitHenece, Scayn Oeiim
MIeH TO3aKThl Al THICTBIPA OTHIPHII, a3 CO30€H KOIl MaFbIHAHbI YKTHIPAIIbI.

K.flccaynm melim TieH TO3aKThl aWTHICTHIpAa KeJie aaaM3ar OalaChIHBIH MOHTLIIK
MypaTbIHa aifHaJIFaH pyX OMIKTIr1 MEH KeMEIIIriH, aJaMHi TaHbIMJA calTaHaT KYpaThIH MiHCI3
aKMKaT OJIEMIH ©Here eTenmi. byn FuOpar-eHEreHi XKbIpjay/a XaJdbIKTHIK MOJCHH TaHBIMIA
epeKle MOHre Me OOJFaH alThIC YITICIH /e Ha3zapra ajlybl FyjlaMa OWIIBULIBIH TEHIECCi3
OutriMi MeH OUTITIH, ONeMIIK, aJaM3aTThIK JEHTeHAeri aWpbIKiia pyxaHd OOJMBICHIH
anraptanbl. Koxka Axmet Slcayn eHOEriHiH AQYipiliK MoHI MEH KyaThlH dJeM 9/eOueTiHer]
y3aik yari «KyapIpeTTi KoMeausMeH» CalbICTRIPY apKbUTBI KYHIBUTBIFBIH TAHBITY.
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OSMANLI KAYNAKLARINA GORE HOCA AHMED YESEVI1

AHgarna. Kosxxa Axmer Slcayu
TOHIperiHAe KajblnTtackaH upGaHiblK I9CTYD,
acipece MOHFOJI IATKBIHIIBUIBIFBIHAH KEHIH OPBIH
aIFaH KelIi-KOH YyJepicTepi apKbUIbl AHAJI0JbI
MeH bankan aifimakrapbiHa neifin Tapajsl. Scayu
aTa, 0aba, IIaix XxoHe MApyimTepi Pym adnanmapser
apacelHZia TIKeJeHd OpBIH ally HeMece oJiapra
BIKIAal €Ty  apKeUIBl Oy  eJKelepIiH
HCIIaMAaHybIHAA, COHAai-ak OcCMaHIBI JKaylam
QIyNapbIHBIH TYPaKTBl CHNATKa #e OOJyBIHOA
MaHBI3IBI poll aTkapasl. Epre kesermeri OcMaHbI
nepexkesnepinne Koxka Axmer Scaym MeH
Scaymifa TapuKaTblHa  KATBICTBI ~ MAIIMETTEp
JKETKITIKCI3 OOJFaHBIMEH, MEMIJIEKET IIEH KOFaM
JICHrefiHJe OFaH TEJNIHIeH pyXaHWH TYJIFaHbIH

MOHIH aHrapyFa Oomanel. OchiFaH  colikec,
Bekramu aacTypi ©3iHiH jka30alna XoHe aybI3iia
JIEPEKKO3epiHIe 03iH OHBIMEH TBHIFBI3

OaiimaHbICTEIpa Kepcerce, ['emmbomynsr Mycrada
Omn, Oynmue Yenedu, XyceitH Baccad Odenmy,
Axmen PeIpKBI CBIHIBI OpTYpIIL Adyipiepae emip
CYpPreH OCMaHIIBl aBTOPJApPHI OFAaH FBUIBIMH JKOHE
COTIBUTBIK TYPFBIIAH JKOFAphl MopTebenep OepreH.
Ocmannbl  KoFaMblHBIH —~ AxMerT Slcayu MeH
Slcaymifara  JereH  KaThIHACHI  KOIIi-KOHHBIH
ToKTaybl jxoHe CedeBunep/in maiiga OoiybIMEH
Oipre Hpan OaFbITBIH Kayilci3 Jen caHamMaraH
Opra Asus meH TypkicTaH KaXblmapslHBIH Kapa
TeHi3 — CtamOys1 OarbIThl apKBUIBI KAXKBUIBIK
carapra IIBIFYBIMEH XKaHa cunatka ne 607ab1. Ochbl
OasHgama OcMaHIBl  JepeKKe3depl  Heri3iHze
OcMaHIIBI MEMITEKETI MEH 3USUIBI OpTaJlapbIHIAFbI
Axmer Slcayn Typaibl TYCIHIKTIH Ma3MyHBI MEH
MOHIH alKbIHJaY MaKCAThIHA TAHBIH/Ia]IbL.

Kint ce3nep: Koxa Axmer Scaywn,
Scaymifa, bexrammmiik, Ocmanisl, TypkicTaH.
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Abstract. The tradition of wisdom shaped
around Hodja Ahmad Yassawi reached Anatolia and the
Balkans, especially with the migrations following the
Mongol invasion. Yassawi ancestors, fathers, sheikhs
and dervishes, either by taking part in the Rum Abdals
themselves or by influencing them, played an important
role in the Islamization of these lands and in the
permanent nature of the Ottoman conquests. Although
there is not enough information about Hodja Ahmad
Yassawi and Yassawism in early Ottoman sources, it is
possible to understand the nature of the identity
attributed to him in the eyes of the state and society.
Accordingly, while the Bektashi tradition strongly
attached itself to him in its written and oral sources,
Ottoman authors who lived at different times, such as
Gelibolulu Mustafa Alf, Evliya Celebi, Hiiseyin Vassaf
Efendi and Ahmed Ruifki, attributed him high scholarly
and mystical stage. The Ottoman society’s relationship
with Ahmad Yassawi and Yassawism took on a
different character with the cessation of migrations and
the emergence of the Safavids and the pilgrimage of
Central Asian and Turkestan pilgrims, who did not find
the Iranian route safe, on pilgrimages via the Black Sea-
Istanbul. This paper aims to reveal the meaning and
nature of the perception of Hodja Ahmad Yassawf in the
Ottoman State and intellectual circles according to
Ottoman sources.

Keywords: Hodja Ahmad Yassaw,
Yassawism, Bektashism, Ottoman, Turkestan.

AHHoTanus. Tpaguuus IyXOBHOH MyIpocTH,
chopmupoBaBmIascs BOKpyr Xomxku Axmana Sccarw,
nocturia Anatonuu u bankaH, ocoOeHHO Omaromaps
MWTPAlUsM,  TOCIEAOBABIIUM 32  MOHTOJBCKUM
HamiecTBueM. SlccaBuiickue ara, 0aObl, MIeHXH U
JepBUIIH, THOO HEMOCPEACTBEHHO YYaCTBYS CpEAH
pPyMCKHX a0naioB, JHOO OKa3blBas HA HUX BIHSHUE,
CBIFpaJid BAKHYIO POJIb B UCIAMU3ALIMU 3TUX 3€MEJb U B
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3aKpeIUIeHUH OCMAaHCKHUX 3aBOeBaHWU. XOTS B pPAaHHWPHOW XapakTep IIOCJIe NPEKpalleHUs MUTrpanuil u
OCMaHCKHX HCTOYHHMKAX HEJAOCTATOYHO cBeneHui mosBieHNs CedeBunos, korna namoMHukd nu3 CpernHen
Xomxe Axmaze SlccaBu U siccaBU3Me, BO3MOXKHO MOHAPWBUM U TypkecTaHa, CUMTaBUIME HWPAHCKUM MyTb
XapakTep o0pasa, NPHITUCHIBAEMOTr0 €My rocyJapcTBase0e30acHbIM, CTalld COBEpIIATh XapK depe3 UepHoe
n obmectBoM. B coorBercTBHM ¢ 3THM, Oekrammiickmppe n CramOyn. Hacrosmmii pokiaz MOArOTOBICH C
Tpaguls B CBOUX IMHMCBMEHHBIX M YCTHBIX HCTOYHUKAIEIBIO PACKPBITHS 3HAUYEHUS U CYI[HOCTH BOCIPUATHUS
TECHO CBsI3bIBaja ceOs C HMM, TOrJla Kak OCMaHCKRo/kn Axmana SlccaBu B OcMaHCKOM TrocyaapcTBe M
aBTOPBI Pa3HBIX JI0X, Takhe Kak [ enubomyny MycTa@mTe/UIeKTyalbHBIX Kpyrax Ha OCHOBE OCMAaHCKHX
Amn, OBnust Yenebu, Xyceitn Baccad Ddenan n AXMEILTOUHUKOB.

Poipke, mpuUmUCHBaNMK €My BBICOKHE HAaydHBIE H KiroueBbie caoBa: Xomka Axmazn Slccasu,

MHCTHYCCKHEe — CcTerieHn.  OTHOLICHHE — OCMAHCKOBfccapus, Gexramms, OcMaHckas ummepus, TypKkecTaH.
obmectBa k Axmany flccaBu W siccaBU3MY IIpHOOPETIO

Giris. Hoca Ahmed Yesevi (6. 562/1166), sadece Orta Asya Tirk Miislimanligi
iizerinde degil 6n Asya’dan, Giiney Bati1 Avrupa’ya kadar uzanan ¢ok genis bir cografyada
etkili olmustur. Her ne kadar Yesevilik tam anlamiyla bir tarikat tesekkdilii disiplini icerisinde
varligini siirdiirmesede ortaya koydugu inang, diisiince ve zihin yapisi, Tirklerin bilhassa
genis kitlelerle temsil edilentasra kiiltiiriiyle hem hal olmus uygulamalariyla birgok tasavvufi
ziimreye tesir etmeyi basarmistir. Mogol Istilas1 6niinden bilhassa Harizmsahlarin ¢dkmesi
ardindan kacarak Iran, Irak, Suriye, Anadolu istikametinde ilerleyen Tiirkmen kitleleri
icerisinde adina abdal, baba, ata, seyh denilen ¢ok sayida sifi mesrep sahsiyetin de yer aldig:
tarihi bir vakiadir.l Nitekim ata ve baba tabirlerinin Yesevilik ve Naksilikte miirsid
manasinda kullanilmis, dahasi bu iki kavram ayni anlami tagidigindan Yesevi derviglerine ilk
baslarda ata, zamanla da hem baba hem de ata unvani verilmistir (Cebecioglu, 2009; Uludag,
1991, s. 365; Kopriilii 1978, s. 166). Islamiyet 6ncesi Tiirk inancinda Saman veya Kam adi
verilen olaganiistii yetilere sahip bulunduklarina inanilan dini, manevi, kiiltiirel, toplumsal
liderlerin yerini Islamiyet’in kabuliiyle beraber bu ata, bab (baba) iinvanli dervisler almigtir
(Kurt, 2000, s.515; Arslan, 1989, s.159; Isik, 2025, s. 7). Ahmed Yesevi’den sonra onun ya da
halifelerinin yolunu takip eden ¢ok sayida miiridi de bu ad ya da sifatla Anadolu’ya gelmistir.
Ocak, son tahlilde adina Rum Abdallar1 denilen ziimrenin aslinda Yesevi, Kalenderi, Haydarf,
Vefai olduklarini, bunlarm Baba Ilyas-1 Horasani’nin (6. 637/1240), Muhlis Pasa’nin, Haci
Bektas-1 Veli’nin (6. 669/1271?) ve Sart Saltuk (6. 697/1297-98), Barak Baba (6. 707/1307)
ve benzerlerinin halife ve miiritleri oldugunu kaydetmistir. O, Osmanli Devleti’nin kurulug
yillarinda tahta kiligli, “abdal” veya “baba” lakapli bir takim dervislerin miiritleriyle birlikte,
gazalara katildiklarini, fethedilen yerlerde tekke ve zaviyeler kurarak bolgedeki topluluklar
arasinda Siinni islam anlayisiyla bagdasmayan popiiler bir “hetorodoks IslAm” propagandasi
yaptiklarini ve bunlarin Rum Abdallar1 olduklarini belirtmistir (Ocak, 2000, s.79; Ocak,

1992, s. 85-92). Vefailik basta olmak lizere Irak mengeli tarikatlarin Anadolu’da yasayan
Tiirkmenler ve abdallariizerindeki tesirlerini yadsimamakla birlikte Yesevilik, bu cografyada
Osmanl1 6ncesi ve sonrasi donemde dini ve tasavvufi oldugu kadar dil ve edebiyat, fikir ve
diistince yonleriyle de bir hayli etkili olmustur. Ocak’a gore Yesevilik 13. yiizyilda Kutbu’d-
Din Haydar’in Yesevilik’le Kalenderilik’I birlestirmesiyle ortaya ¢ikan Haydarilik tarafindan
asimile edilmistir. Haydarilik ve bu tarikattan dogan Bektasilik vasitasiyla da biitiin Yesevi
gelenekleri varligimi siirdiirmiistiir (Ocak, 1993, s.302). Bdylece Haydarilik, Babailik,
Bektasilik, ikaniye gibi daha ok kirsal alanda Tiirkmenler arasinda yayilan tarikatlar,
Yeseviligin kuvvetli bir sekilde tesiri altinda kalmistir. Bunlardan baska Kopriilii’ye gore
Naksibendilik de bu tarikatin seyhi Hoca Bahaiiddin Naksibend’in (6.1389), Yesevi

seyhlerinden Kasam Seyh ve Halil Ata’dan feyz almasi; Seyh Yusuf Hemedani’nin (6.
535/1140), Ahmed Yesevi’nin miirsidi olmasi yaninda Naksibendilik’in kurucusu Hoca
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Bahaiiddin Naksibend’in (6. 791/1389) hocasi, Abdulhalik Giicduvani’nin de (6. 575/1179
veya 617/1220) miirsidi bulunmasi gibi nedenlerle Yesevilikle giliclii baglara sahiptir
(Kopruld, 2013, s. 125-26; Aslan, 2018, s. 93).

Bu bildiri Osmanli devlet ve toplumu nezdinde yukarida hakkinda kisaca bilgi verilen
Ahmed Yesevi ve Yeseviligin anlam ve mabhiyetini yine Osmanli kaynaklarina dayanarak
ortaya koymak amaciyla hazirlanmistir. Calismanin en 6nemli siirliligt Hoca Ahmed Yesevi
ve Yesevi irfan gelenegine dair gerek Osmanli kronikleri gerek dénemin tasavvufi metinleri
gerekse arsiv belgelerinde yeterince bilgi ve bulgunun yer almayis1 olmustur.

Osmanh Kaynaklarina Gore Osmanh Devletinde Hoca Ahmed Yesevi Algis1

Osmanli kaynaklar1 incelendiginde ¢ok sayida biiyiik tasavvufi sahsiyet gibi Hoca
Ahmed Yesevi'nin de tarihi olmaktan ¢cok menkibevi, efsanevi bir kimlige biirtindiiriildiigii
gortlmektedir.

Nitekim giiniimiizde yasadigi bolgede, Orta Asya’da bile Ahmed Yesevi’nin ismi, tarihi
kimliginden uzaklagmis, efsanelesmis, bir sahsiyet olarak Altaylardan Volga boylarina kadar
Piri Turkistan, Hazret-1 Turkistan, Hoca Ahmed-i Yesevi, Ata Yesevi olarak benimsenmistir
(Ocak, 1993, s. 302). Yukarida kisaca bahsedildigi lizere Anadolu’da da ¢ok sayida tarikat
gelenegini ve sOfi sahsiyeti tesiri altina almis olan Hoca Ahmed Yesevi’ye dair Osmanli
doneminde ilk tafsilatli bilgiler nispeten ¢ok ge¢ bir zamanda kaleme alinan Haci Bektas-1
Veli Vilayetname’sinde ge¢mektedir. Vilayetndme’ye gére Hoca Ahmed Yesevi, Muhammed
Hanefi soyundan gelmekte olup bir seyyittir. O sekizinci imam Aliyyibni-M{sa-I-R1za’dan
icazet almig, Tirkistan’da bulunan Yesi sehrine gelerek buraya yerlesmistir. Ozamanin en
bilgin sahsiyetlerindendi ki, kimse onunla ilmi bir tartisma ya da miinakasaya girememistir. O
zahir ilmi yaninda batin ilminde de ¢ok yiiksek bir mertebedeydi, ibadete diiskiin olup tam bir
zahit hayat1 siirmekteydi. Vilayetname’ye goére Hoca Ahmed Yesevi toplumun 6niinde dini,
manevi, sosyal ve kiiltiirel yonleri bulunan karizmatik bir lidere doniigsmiistii ve doksan dokuz
bin halifesi vardi. Bu yiizden kendisine doksan dokuz bin Tirkistan pirinin ulusu
denilmekteydi. O mal, mulk biriktirmez, kendisine nezir olarak gelen ne varsa fukara
mutfaginda pisirtir, gelen gidenlere ikram ettirirdi. Bunlarin yansira o, melameti bir durusa
sahip olup elinin emegi, alin teri ile kasik ve keskiil yaparak gegimini temin ederdi
(Vilayetname, 1995, s. 14). Bunlardan baska zaviyesinde bulunan tag, hirka, cerag, sofra,
alem Tanridan, Hz. Muhammed (SAV)’e, Hz. Ali, Hz. Hasan, Hz. Hiiseyin, Zeynal-Abidin,
Imam Muhammed, imam Ca’fer-al-Sadik, iImam Musa Kazim, Imam Aliyy-al-Riza’yagecmis
o da bu emanetleri Hoca Ahmed Yesevi’ye sunmustu (Vilayetneme, 1995, s. 14). Boylecesoz
konusu manevi alametlere dair bu menkibe ile onun tasavvufi irfan gelenegi ve seyhligi,
higbir¢evrenin itiraz edemeyecegi yiicelikte bir yere baglanmistir. Vilayetname, daha sonra bu
alametleri, Hoca Ahmed Yesevi eliyle Hiinkar Haci Bektas-1 Veli’ye intikal ettirmis boylece
ayn1 sekilde onunmanevi derecesini, sifilikte eristigi yiiksek mertebeyi de tartismasiz bir
noktaya tagimak istemistir.

Vilayetndme’nin ortaya koydugu Ahmed Yesevi, c¢ok yonlii bir rehber, lider
hiviyetindedir. Zira o, toplumun dini, manevi, sosyal ve kiltirel meseleleri kadar siyasi,
askeri, gilivenlik gibi miithim sorunlarinda da sorumluluk sahibi bir kanaat 6nderi hatta
yonetici kimligindedir. Nitekim Vilayetndme onu, Horasan Valisi olarak takdim etmekte,
biitiin Miisliimanlarin ona uydugunu belirtmekte ve doksan dokuz bin halifesinin oldugunun
altin1 bir kez daha cizmektedir. Oyle ki, Bedehsan denen iilkenin halki siirekli Horasan iline
akinlar diizenleyerek can, mal, namus giivenligini tehdit altina alirken Caresiz kalan halk,
Hoca Ahmed Yesevi’ye miiracaat etmistir. Ancak ondan bir hiikiimdardan, komutandan
istenilebilecek seyleri talep ederek diismanla savasmasini, bunun igin manevi oglunu-ki bu
Kudbeddin Haydar’dan (6. 618/1221?) baskas1 degildir- diisman iizerine sefere memur
kilmasini istemistir (Vilayetname, 1995, s. 9). Goriildiigii lizere Vilayetname’ye gore Hoca
Ahmed Yesevi, zamaninda hem zahiri ve batini ilimlerde mahir, alim, veli bir zat hem dini,
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manevi, sosyal ve kiltirel konularda toplumun 6nlinde bir rehber hem de siyasi, askeri,
giivenlik gibi konularda bir siginak, olaganiistii yetilere sahip karizmatik efsanevi bir lider
olarak sunulmaktadir. O’nun Miislimanlar {izerindeki giliglii niifuzuna ve halifelerinin
cokluguna yapilan vurgu ise onun biiyiikliigline, sohretine, kitleler iizerindeki gilic ve
niifuzuna, Osmanli cografyasina etkilerinin ulagtigmnin 6n kabuliine isaret etmekte ya da bu
algiy1 pekistirmek icin siirekli alt1 ¢izilerek tekrar edilmektedir.

Burada dolayli da olsa Osmanli toplumunda Hoca Ahmed Yesevi algisina isaret
etmesi bakimindan deginilmesi gereken bir husus da hemen hemen ayni zaman diliminde
kaleme alinan Vilayetndme ile Asikpasazade tarihinde Haci Bektas-1 Veli hakkinda verilen
bazi bilgilerdeki tutarsizliklardir. Asikpasazade (6. 889/1484 ten sonra), Hac1 Bektas-1 Veli ile
ilgili i¢ hususu kuvvetle reddederken goriilmektedir. Bunlardan birincisi, Hac1 Bektas’in
Osmanli hanedanindan her hangi birisiyle miinasebeti hususundadir. Ona gére “Ali Osman
neslinden kimseyle” Haci Bektas-1 Veli’nin bir iligkisi olmamistir. Aslinda o bdylece Haci
Bektas’in zamaninda bir sohretinin, toplumsal etkisinin bulunmadigini, meczup bir dervis
oldugunu ispat etme ¢abasi igerisinde goriilir. Muhtemelen bu durum Asikpasazade’nin
zamaninda onun ve etrafinda sekillenen irfan geleneginin giderek artan sdhretinden rahatsizlik
duymastyla ilgili olmalidir. Ikinci husus ise yetistigi zaviyenin kurucusu, aile biiyiigii Elvan
Celebi’yi takip ederek, Haci Bektis-1 Veli’yi bilyilk dedesi, Baba ilyas Horasani ile
iligkilendirmesidir (Elvan Celebi, 2014, s. 30; Asikpasazade, 2013, s. 307). Buradan kendisi
de Elvan Celebi zaviyesinde yetismis bir sifi olarak Asikpasazade’nin (Dervis Ahmed Asiki),
Haci Bektas’in giderek artan sohretinin Oniine gegerek onu siradan bir dervise, halifeye
indirgemek suretiyle kendi ailesinin ve sifi geleneginin golgesinde birakmak istemis olmasi
muhtemeldir. Nitekim {i¢lincii husus da yine ayn1 mahiyette olup Hacit Bektas ananesinin
Yenigerilere rehberlik ettigi anlamina gelen bork meselesiyle ilgili itirazidir. O, Yenigerilerin
Abdal Musa’dan etkilenerek bork giymeye basladiklar1 yoniindeki tevatiirlere de karsi
cikmistir. O’na gore Haci Bektas yolundan giden Abdal Musa gazilerin borkiinii giymis yani
tam tersi Yenigerileri etkilememis kendisi onlarin tesiri altinda kalmistir (Asikpasazade, 2013,
S. 306-308). Goriildiigii lizere her {i¢ itirazin da temel ¢ikis noktast giderek tesekkiil ettigi
anlasilan Bektasiligin, sohreti artan Haci Bektas-1 Veli’nin hanedanla, orduyla, toplumun
genis kesimleriyle hulasa kamusal alanla kurdugu anlasilan gii¢lii baglara itiraz niteligindedir
denilebilir. Bu kanaati giiclendiren bir husus da siiphesiz Baba ilyas soyundan gelen Elvan
Celebi ve Asikpasazade’nin aksine Vilayetndme’nin, tarihi tersine gevirerek Baba Ilyas’
(Rastil Baba), Hac1 Bektas halifesi olarak sunmasidir (Vilayetname, 1995, s. 86). Bu durum,
Babai isyani ile 1240’ta ortadan kaldirilan Baba Resul’iin aksine Anadolu’da Hac1 Bektas’in
manevi niifuzunun giderek artmasina baglanabilir (Ocak, 1996, s. 456). Yine bu husus o
devirde yukarida Asikpasazade tarafindan yaziya gecirilen diisiince ve tartismalara karst bir
hamlede olabilir. Tiim bu miilahazalar 1s181nda Vilayetname’nin Hac1 Bektas-1 Veli’yi, Baba
[lyas’in halifeliginden, miirsitligine yiikseltmesi ile onu dogrudan Hoca Ahmed Yesevi
gelenegine daha goriiniir bir kuvvetle baglama ¢abasi birlikte degerlendirildiginde Ahmed
Yesevi'nin bu donemde Osmanli sosyal ve kiiltiirel ¢evrelerinde énemli bir sayginliga sahip
oldugunu anlamak gii¢ degildir. Nitekim Bektasi ¢evreler, onun bu karizmasindan miimkiin
olan en yiiksek seviyede istifade etmek ¢abasinda goriinmektedir.

Gelibolulu Mustafa Ali’nin ortaya koydugu Hoca Ahmed Yesevi kimligi ise Vilayetname
cizgisindedir. Ona gbre de Hoca Ahmed, zahiri ve batini ilimlerde yiiksek mertebe sahibi,
doksan dokuz bin miiride ulasacak kadar genis halk kitleleri ilizerinde irfan gelenegi kabul
gormiis, veliligi ve seyyidligi asikar, elinin emegi ile ge¢inen kanaat ehli, zahit bir kisilige
sahiptir. Ancak Gelibolulunun Ahmed Yesevi ile Haci Bektas arasindaki iligskinin mahiyetine
dair verdigi bilgiler farklilik arzeder. Zira ona gore Haci Bektas-1 Veli’nin babasit Seyyid
Muhammed, Horasan vilayetine gd¢cmiis, Nisabur’a gelmis buranin ulemasindan Hoca Ahmed
Yesevi'nin kizi Hatme ile evlenmis ve o bu evlilikten diinyaya gelmistir. Goriilecegi {izere
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miiellif, Hoca Ahmed ile Hacit Bektas arasinda kurulan seyh miirit iligkisini daha ileriye
gotiirmekte, aralarinda kan bagi tesis ederek, dede torun olduklarmi iddia etmektedir
(Gelibolulu Mustafa Ali, 2019, s. 37). Medrese egitimi gérmiis, Sehzade II. Selim’e divan
katipligi yapmis, cesitli memuriyetlerde bulunmus birisi olarak Gelibolulunun (Kiitiikoglu,
1989, s. 414) Hoca Ahmed Yesevi hakkindaki diisiinceleri, ona gosterdigi saygi ve tazim bir
yere kadar donemin Osmanli idaresi ve entelektiiel ¢evreleri arasinda yasayan Ahmed Yesevi
kimligi ve ona bigilen tarihi rolii ortaya koymast bakimimdan mithimdir.

Gelibolulu Mustafa Ali (6. 1008/1600), oncesinde Vilayetname’de, daha sonrasinda
Evliya Celebi seyahatnamesinde de gececegi lizere Emir-i Cin Osman’1t (Emircem Sultan)
hem Hoca Ahmed Yesevi gelenegine hem de Veysel Karani (6. 37/657) soyuna baglamistir
ki, bu durum arsivlerde de ayni sekilde yer almaktadir.l Yakin tarihlerde Corum sehir
merkezinde zuhur eden Seyh Zeyniddiin ve halifesi Piri Baba i¢in de arsiv vesikalarinda
Veysel Karani evladindan olduklar1 yoniinde gegen ifadeler (VGM. Dft. 264/86. s. 103; BOA.
C.EV. Nr. 492-24865-1) bu iki ailenin akraba olma ihtimalini guclendirmektedir. Emircem
Sultan ve Seyh Zeyenddin’in Veysel Karani ile iliskileri siipheli olmakla birlikte her ikisinin
de Yesevi seyhi olma ihtimalleri ytliksektir. Bu durumda Anadolu’nun i¢ kesimleri, Karadeniz
havzasinda da Yesevi gelenege haiz dervislerin varligindan s6z edilebilir.

Osmanl kaynaklar1 arasinda Hoca Ahmed Yesevi ve halifelerine, dervislerine dair genis
bilgiler ihtiva etmesi bakimindan Evliya Celebi (6. 1095/1684?) ayrica onemli bir yere
sahiptir. Seyahatnamesinde verdigi bilgilerden tasavvuf ehli, sGff mesrep bir kisilige sahip
oldugu anlasilan Evliya Celebi’nin (1611-1684?) bu yonlyle de Hoca Ahmed Yesevi
hakkinda verdigi bilgiler ayrica bir ehemmiyete sahiptir.1 Nitekim o, dogdugu gece evlerinde
yetmis kadar tarikat erbab1 Allah dostu bulundugunu, (Seyhiilislam) Sun’ullah Efendi’nin (6.
1612) kulagma ezan okudugunu, Akika kurbanin1 Mevlevi seyhi Ismail Efendi’nin kestigini
nihayetinde bu veli sahsiyetlerin dua ve himmetine mazhar oldugunu kaydetmistir. Hatta o,
seyyahligin1 da Yeni Kap1 Mevlevihanesi seyhi Dogani Dede’nin “bu hakiri kucagina alip
havaya atarak bu oglan bu cihanda bizim ugurmamiz olsun...” soziiniin kendince ihtiva
ettigini diislindiigli manevi igarete baglamistir (Evliya Celebi Seyahtnamesi I, 1986, s. 277).
Anlasilacag lizere Evliya Celebi, hayatinda tasavvufa biiyiik ehemmiyet vermekte, géniilden
baglilik hissetmekte2 nitekim donemin meshur tarikat seyhleriyle kendi hayatin1 bir sekilde
birlestirmekte daha da 6tesi soyunu, tarikat erbabi arasinda o donemde de biiytik bir hiirmet ve
muhabbet duyuldugu anlasilan Hoca Ahmed Yesevi’ye dayandirarak sayginligini artirmaya
caligmaktadir. O, eserinin bir yerinde Seyh Cin Osman’dan kutub olarak bahsettikten sonra
“Bu zat Tiirk Tiirkdn hoca Ahmed Yesevi atamizin yedinci halifesidir” derken, bir baska
yerinde “Horasan’da biiyiik dedelerimizden Tiirkoglu Tiirk hoca Ahmed Yesevi (Evliya
Celebi Seyahatnamesi III, 1986, s. 185, 271) diger bir yerinde de “biiyiikk atamiz Tiirkmen
Hoca Ahmed Yesevi Hazretleri...” (Evliya Celebi Seyahatnamesi II, 1986, s. 608) ifadeleriyle
bu durumu agikca ortaya koymustur. Ardindan gittigi, ugradig yerlerde, ziyaret ettigi tlirbe ya
da tekkelerde anlasilan o ki sozli kiiltiir igerisinde dyle ya da boyle Hoca Ahmed Yesevi ile
iliskilendirilen stfi sahsiyetlerin bu baglantisin1 6zenle kayda gecirmistir.3

Evliya Celebi’ye gore yukarida da adi gecen Seyh Cin Osman (Emirci Sultan),
Akyazili Tirbesinde metfun bulunan Akyazili Sultan (Evliya Celebi Seyahatnamesi III, s.
185, 271), Azerbaycan’da Avsar Baba, Merzifon’da Seyh Pir Dede (Piri Baba) ve Haci
Bektas-1 Veli,4 Hoca Ahmed Yesevi’'nin halifelerindendir. Geyikli Baba Sultan ve Abdal
Musa ise Yesevi tarikatindandir (Evliya Celebi Seyahatnamesi I, 1986, s. 608, 688, 423).
Hoca Ahmed Yesevi, Hac1 Bektas Veli’yi ii¢ yiiz yetmis dervisi ile Anadolu’ya gonderdiginde
bu dervislerden birisi de Kelgra Sultan’dir (Sar1 Saltik). Bu dervis sarisin oldugundan Ahmed
Yesevi ona “Saltik Bay” ismini vermistir ve asil ismi Mehmet Buhari’dir. Daha sonra bu
dervisi yetmis fakir ile birlikte Hac1 Bektas-1 Veli, Moskof, Kirim, Leh bolgelerine irsat icin
gondermistir (Evliya Celebi Seyahatnamesi II, 1986, s. 489).5
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Sefine-i Evliyd’nin yazari Osmanzade Hiiseyin Vassaf Efendi de (1872-1929)
kendisinden once kaleme alinan Osmanli kaynaklarini takip ve teyit ederek, Hoca Ahmed
Yesevi’nin Rum diyarinda nesr-i feyz eden halifeleri, miiritleri arasinda bu sahislar1 saymuistir.
Buna goére Avsar Baba, Pir Dede, Kademli Baba, Sultan Geyikli Baba, Abdal Musa,
Unkapani’nda metfun Horoz Dede Yesevi’dir ve Osmanli tarihinde her birinin menakib1
bulunmaktadir (Hiiseyin Vassaf Efendi, 2006, s. 482). Tiim bu bilgilerden anlasilacag iizere
Osmanli topraklarinda ¢ok genis bir cografyaya yayildigi goriilen bu isimlerin Yesevi
gelenekle iligkilendirilmesi gerek Rum Abdallar1 {izerinde gerekse Anadolu ve Balkanlarin
Islamlagsma siirecinde Yeseviligin hatir1 sayilir bir etkiye sahip oldugunu gostermesi
bakimindan miihimdir. Yine tiim bu bilgiler, Osmanli entelektiiel ¢evrelerinin hafizasinda ve
goniil diinyasinda Hoca Ahmed Yesevi bilgisinin, saygi ve muhabbetinin varligini
stirdiirdiigiinii ortaya koymasi agisindan da énemlidir.

Burada g6z ardi edilmemesi gereken 6nemli bir husus da zamanla, donemsel sartlarin
da etkisiyle bilhassa Osmanli idaresi ve entelektiiel cevrelerinde tarikatlara, sGfi cevrelere
bakis agisinda bir takim degisikliklerin olabilmesidir. Baska bir deyisle uzun tarihi boyunca
genel manada tasavvufi ¢evrelere 6zelde bir takim tarikatlara karsi idarenin, ulemanin ve
toplumun yaklagimi hep ayni mahiyette seyretmemistir. Nitekim Osmanli modernlesme
stirecinde Avrupai anlamda merkeziyetci bir devlet aygit1 var etme gayretleri, kamusal alani
laik ve sekiiler bir anlayisla yeniden dizayn etme girisimleri, tim bu cabalarin karsisinda
engel olarak goriilen geleneksel yapilara pek tabi olarak da tarikatlara bilhassa da sistemle
giderek ayr1 diistiigii anlasilan Bektasilere olan bakis acisini onemli Olglide degistirmistir
(Isik, 2017, s. 139-143). Modernlesme paradigmasi bir ulus toplumunu dayattiginda, bunun
Osmanli’daki yansimasi, toplumun geneline samil olan kitabi, Siinni Islam yorumunun
toplumun tiim Miisliman 6geleri i¢in genellestirilmesi, bu dairenin disinda kalan tarikat,
mezhep ve mesreplerin ise aynilagtirilmasi ya da tasfiyesi seklinde bir sonucu dogurmustur.

Bu dénemde ulemanin perspektifi, Siinni Islam’in ilkeleri dogrultusunda tekke, tarikat,
seyh, dervis gibi tasavvufi istilahlar yeniden tanim ve tarife tabi tutularak kadim degerlerinden
ve temellerinden koparilmig, bu yeni anlayisa uymayan her bir yorum ve uygulama muhalif
olarak damgalanmak suretiyle mahkiim edilmistir. Bu durumdan Bektasilikle birlikte onun
tarihi ve manevi olarak temelini teskil ettigi belirtilen Yesevilik ve hoca Ahmed Yesevi de
nasibini almis nitekim yer yer Haci Bektas ile hoca Ahmed Yesevi bagi koparilmaya
calisilmistir. Es’ad Efendi (1789-1848),1 Sirvanli Fatih Efendi (6. 1834) ve Ahmed Lutfi
Efendi (1817-1907)2 gibi 19. yiizyilda bu gelismelere sahitlik eden kaynaklar hep birlikte
Bektasiligi ideal olan ve bozulan Bektasilik olarak ayirmuslar, ideal Bektasiligi tarihe,
bozulan1 ise muhalif olarak damgalamak suretiyle o giiniin siyasi ve politik cenderesine
havale etmislerdir.3 Nitekim Sefine-i Evliyd, Hoca Ahmed Yesevi’'nin seriata, Siinnet-i
Seniyye’ye baglihigina kuvvetle vurgu yapma ihtiyaci hissetmis, Yeseviyyenin kollarin
sayarken de Yeseviyye, Ikaniyye, Naksibendiyye, Bektasiyye tarikatlarin1 zikretse de Sah-1
Naksibend’in zuhuruyla ortadaki Yeseviligin tabiatiyla Naksibendilige iltihak ettigini
kaydetmistir.4 Konuyu Bektasilige getirdiginde ise Hoca Ahmed ile Bektasiligin higbir
ilgisinin bulunmadigin1 keskin bir sekilde ifade etmistir. Ona gore Bektasilik adiyla iilkeye
yayilan “erbab-1 dalalin” Ahmed-i Yesevi gibi Siinni mezhebinden, Hanefi mesrebinden bir
miibarek zat ile kesinlikle iligkisi yoktur (Hiiseyin Vassaf Efendi I, 2006, s. 484 485).

Hiiseyin Vassaf Efendi ile ¢agdas olan ancak Bektasilige intisap ettigi bilinen Ahmet
Rifki (1884-1935) 5 ise donemin sartlar1 icerisinden ve Bektasi c¢evrelerin zaviyesinden
olaylara yaklasirken goriilmektedir. O, hoca Ahmed Yesevi’yi “Tiirkistan’in seyhiilmesayihi,
Kutbii’l-aktaab” olarak takdim etmis, Hac1 Bektas Veli ile arasinda gii¢lii bir manevi bag
kurmus, onun Yesev’i’nin miimtaz halifelerinden Lokman Parende’ye teslim edilerek
yetistirildiginin altin1 ¢izmistir. Ahmed Yesevi ile Haci Bektas’in yiiz yiize goriismeleri
meselesine de deginerek bu hususa ¢ok ehemmiyet vermeyerek, ikincisinin birincisinin
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ruhaniyetinden feyz aldigim1 asil tizerinde durulmasi gereken meselenin bu oldugunu
vurgulamistir (Ahmed Rifki I, s. 40, 48, 58). Ahmed Rifki’nin yasadigi donem II. Mahmut (0.
1255/1839) yasagmin ayni kuvvette olmasa da resmen devam ettigi, Bektasilige yonelik
bilhassa seriata aykir1 diisiince ve fiiller ileri siiriilerek agir elestirilerin oldugu bir zaman
dilimidir. Bu nedenle onun, Bektasiligi savunmak ve mesrulastirmak adina bir takim hususlari
bilingli olarak on plana ¢ikardigi akla gelmektedir. Mesela o, bir taraftan Bektasiligi o
zamanlarin resmi ¢evreler nezdinde en muteber kabul edilen tarikatlarindan olan
Naksibendilikle ayni1 kaynaktan Ahmed Yesevi’den zuhur ettigine isaret ederken diger
taraftan da Bektasilik ile Hurlfilik arasindaki farklari ortaya koyma g¢abasina girigsmistir.
Bektasiligin aksine Huriifiligin Iran’da Fazlullah Esterabadi (6. 796/1394) tarafindan ortaya
cikartildigini, bunun da esasi itibariyle seriatla, seriatin 6zii, kalbi olan ilm-i tevhidle ve ilm-i
tasavvufla bir iliskisinin bulunmadigin1 kaydetmistir. O, Fazlullah HurGfi’nin sapik akidesi
incelenirse Ismailiyye mezhebiyle baglantili oldugu anlasilir diyerek bir nevi Bektasilige
yoneltilen suglamalar1 Hurtfilige yonlendirmek istemistir (Ahmed Rifki I, s. 40-41).

Hac Meselesi Uzerinden Tesis Edilen Munasebetler
Yoluyla Hoca Ahmed Yesevi Algisi

Osmanl devlet ve toplumunda Hoca Ahmed Yesevi algisini, gelistiren, besleyen baskaca
unsurlar da vardi. Nitekim bu iliski ve bagin temelini teskil eden, Tiirkmenlerin pek tabi
olarak da Yesevi dervislerinin 13 ve 14. yiizyillarda yogun olarak On Asya’ya, Anadolu’ya
Osmanli cografyasina dogru olan gogleri zamanla durmus, bagka bir deyisle go¢ araciligiyla
saglanan bag zayiflamaya baslamistir. Ancak 16. yiizyilda Iran, Azerbaycan topraklarinda
Safevi devletinin tesekkiil etmesi, hakimiyet sahasini Irak’t da icine alacak sekilde
genisletmesiyle Orta Asya Miisliimanlar1 icin hac yollar1 biiyilk oranda degisiklik
gdstermistir. Buna gore giivenli olmayan Iran yerinel Hindistan ile Karadeniz-Istanbul yollari
iizerinden Hicaza ulagmak daha tercih edilir bir durum arz etmeye baglamistir.2 Tiirkistan’dan
Hicaz’a kadar uzanan hac yolculugunun en 6nemli noktalarindan birisi siiphesiz hilafetin
merkezi Istanbul olmustur. Zira Tiirkistan hanliklar1 ve toplumunun Osmanl devleti ile olan
dini, manevi, etnik ve kiiltiirel baglari, onlar1 Hicaz kadar Istanbul’u ziyaret etmeye de
yonlendirmistir. Oyle ki, Halifeye bagliliklarini sunmak isteyen hacilar zamanla padisahin
Cuma Selamlig1 merasimine istirak etmeyi bir adet haline getirmislerdir (Buyar ve Idikurt,
2022, s. 335-36). Iste bu tarihi siire¢ arsiv vesikalar1 takip edildiginde Osmanli toplumu ve
idaresine baska bir yoldan Hoca Ahmed Yesevi, siilalesi ve onun takipgileri ile irtibat kurma
bilgi ve goniil bagii yasatma imkéan1 vermis gortinmektedir.3 Mesela mithimme defterlerinde
yer alan 22 Ocak 1568 tarihli bir kayitta Buhara’dan hacca gitmek maksadiyla gelen Seyh
Ahmed Yesevi evladindan Seyh Zengi ve dervislerine gidis gelisleri esnasinda gereken
kolayligin gosterilmesi emredilmistir (BOA. A. DVNS. MHM.d., 7-748; 7-749). Daha ileri
tarinli bir kayda gore de hacca gitmek gayesiyle Dersaadete gelen, Buhara civarinda,
Tiirkistan’da ikamet eden Ahmed Yesevi’nin soyundan geldiklerinden bahseden sahislarin,
kendilerine yardim edilmesine dair yetkili mercilere arzuhalde bulunduklar1 goriilmektedir ki,
stiphesiz bu 6teden beri izlenen bir yol olmalidir. Arzuhalde kendilerinin “Buhara civarinda
Tiirkistan miitemekkinlerinden (ikamet edenlerden) Sultanii’l-evliya Hazreti Ahmedii’l-
Yesavi kuddise sirrahii’l-aziz hazretlerinin siilalelerinden” olduklarin1 Beytullah’t ve Hz.
Peygamberin makamini ziyareti arzu ederek Osmanli iilkesine geldiklerini kaydetmislerdir.
Ardindan sultanin hayri igin duact olduklarimi “malum-1 merahim-i richan (ylksek
merhametlerinden)” Misir Valisi Pasa hazretlerine ve Cidde Valisi Pasa hazretlerine
kendilerine yolculuklar1 esnasinda yardim i¢in “iki kit’a iltimaslica emr-1 sdmi 1sdar
olunmasina irade buyurmak niyazi’nda bulunduklarini belirtmislerdir (BOA. A.DVN. 53-29-
1, 29.12.1265/15 Kasim 1849). Nitekim 16. yiizyildan baslayarak imparatorlugun sonlarina
kadar dyle ya da boyle Osmanl1 Devleti’nin Istanbul giizergahi iizerinden hacca gitmek i¢in
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Orta Asya, Buhara, Tiirkistan, Kafkaslardan gelen hacilara, bilhassa da fakir olanlarina
yol masraflar1 ve memleketlerine donebilmeleri i¢in bir hayli yardim ve ihsanlarda bulundugu
resmi kayitlardan anlasilmaktadir.1 Osmanlilarin bu tutumunda sultanin tiim Miisliimanlarin
halifesi oldugu siariyla, sorumluluk bilinciyle hareket etmesi, donemin konjonktiirel sartlari,
fran topraklarindan gecisin giivenlik bakimmdan mahzurlu olmasi, Rusya ve Ingiltere’nin
bolgedeki emperyalist politikalarina kars1 6nlemler alinmak istenmesi gibi stratejik nedenlerin
rolii bliyiik olmalidir.

Diger taraftan Osmanli yonetiminin, tarikat seyhlerine, dervislere 6zellikle de Seyyid
Abdiilkadir Geylani, Seyyid Ahmet Rifai, Mevlana Celalettin Rumi gibi kadim, ulu seyhlerin
ailelerine ve halifelerine karsi son derece hiirmetkar, yardimsever, kolaylastiric1 bir yaklagim
icerisinde bulunduklar1 bilinmektedir.2 Burada Hoca Ahmed Yesevi’nin de bu ulu azizlerle
birlikte degerlendirildigi sdylenebilir. Bu yargiy1 kuvvetlerinden bir baska hadisede de Hoca
Ahmed Yesevi siilalesinden Seyh Seyyid Selim Efendi’nin, “siilale-i tahire-i teb’adan”
oldugunu da ileri siirerek Hicaz’a yerlesmek talebinin saglanmasi hususunda yardim talebinde
bulunmasidir ki bu durum ailenin Osmanli yoneticileri nezdinde hususi bir yere sahip
olduguna isaret etmektedir (BOA. HR.MKT. 512-86-1, 16.10.1281/14 Mart 1865).

Sonug. Osmanli devletinin tesekkiil ettigi saha Mogol istilasi ardindan vuku bulan
Tiirkmen muhaceretinin en yogun olarak yasandigi Bati Anadolu’da, uglarda bulunmaktadir.
Bolge Tiirkmenlerle birlikte gelen ¢ok sayida alim ve stfinin de ikametgahi olmustur. Adina
Rum Abdallar1 da denilen ziimre igerisinde ya bizzat ya da Yeseviligin tesirinde kalmis olan
Kalenderilik, Hayadrilik ve son tahlilde Bektasilik vasitasiyla yer alan dervisler araciligiyla
Hoca Ahmed Yesevi ve Yesevilik, bolgenin ve Balkanlarin fiituhatinda, buralara
Tiirkmenlerin iskAninda, Tiirk-Islam kiiltiiriiniin yerlesmesinde, Osmanli hakimiyetinin kalici
hale gelmesinde etkili olmustur. Erken donem Osmanli kaynaklarinda yeterli bilgi olmasa da
yine de eldeki veriler 1s181Inda Ahmet Yesevi ve Yeseviligin bu bolgedeki etki ve niifuzunu
takip edebilmek miimkiindiir. Bektasi cevreler, Hac1 Bektas-1 Veli ve Bektasiligi dogrudan
Hoca Ahmed Yesevi’ye baglarken, ¢cok sayida Osmanli miiellifi de onun zahiri ve batini
ilimlerde zamanin en biiylik alim ve veli sahislarindan birisi oldugunda hem fikir olduklar1
gibi yer yer lilke sathina yayilan dervislerine vurgu yapmislardir.

Ahmed Yesevi ve Yeseviligin Osmanli sahasi ile olan iliskileri 13 ve 14. yiizyillarda
devam eden gdoclerle gelen dervisler aracilifiyla saglanirken, 16. yiizyildan itibaren Sii Safevi
devletinin Iran’da zuhur etmesiyle bu durum farkli bir boyut kazanmgtir. Zira artik Iran
Uzerinden hac yolculugu yapmak Orta Asya ve Tiirkistan hacilari i¢in bir giivenlik sorununa
doniismiis, bu durumda Hindistan veya Karadeniz-istanbul iizerinden hacca gitmek daha
yogun tercih edilmeye baslanmistir. iste bu yeni dénemde tarihi vesikalara da yansidig
sekliyle bu bolgeden Istanbul’a Osmanli iilkesine gelen Tiirkistan hac kafileleri arasinda
alimler ve stfiler de yer almistir. Bu durum iki bolge arasinda dini, manevi, sosyal, kiiltiirel,
ekonomik iliskilerin ve etkilesimin yeniden canlanmasina neden olmustur. Nitekim bu hacilar
icerisinde Hoca Ahmed Yesevinin soyundan ve yolundan gelenler de bulunmustur. Osmanli
yoneticileri Hoca Ahmed Yesevi’ye hiirmeten onun ailesinden olan veya yolunu takip eden bu
sahislara biliyiik hiirmet gostermis, yardim ve ihsanlarda bulunmustur. Bu durum daha en
basindan imparatorlugun sonlarina kadar Osmanli yonetici ve entelektiiel ¢cevrelerinde Hoca
Ahmed Yesevi’ye biiyiik bir alim ve aziz goziiyle bakildigini, saygi ve tazimde
bulunuldugunu gostermesi bakimindan miithimdir.
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KBLIYET KOHE OKIIAYJAHY A9CTYPI

Anparna. Vcnam JiHIHIH Ka3ak JajachlHAA
KEeHIHEH TapajyblHIa JKepacTbl MeEIIITTePiHiH
Tapuxu MaHp3bl epekiie. JKepacTbl MewiTi
MaFbIHACBIHIA KOJJIAHBUTBIN >KypreH «Kpuryer»
IEH COJ JKEepAE COMBUIAPIBIH JKEKe KaJbII
OKIIayNaHy JOCTYpli XallbIK apachlHAa JKeKe
aJaMHBIH PYXaHH Ta3apybl MEH JKETUTyiHIE 9ic
KBI3METIH aTKapIbl. 3epTTeyIiH MakKcaThl KeHiHTi
Ke3lle YMBIThUIa OacTaraH «KBUIYeT» YFBIMBI MEH
OKIIayJlaHy JOCTYPiH FBUIBIMA TapuXd TaJjiay.
3epTTey/iH MakcaThblHA JKeTy YINIH «KbUIyeT»
KOHE  OKIIAyJaHy JOCTypi  Typajbl —JKa3blll
KaIJbIPFaH OPTarachIpjblK CasxaTIibliap MeH
TYPIK, OpBIC FaIBIM/APhI )KOHE OTAHJIBIK, HIETEIIIK
3epTTeymIiiep eHOEKTepiH JepeKKe3 peTiH/e
tangay, Koxxa Axmer Slcayn CONMBUIBIK 1MiMiHAET1
«KBUTyeT  JQCTYpiH»  capamnTay,  KepacThl
MEIITTepiH/Aeri fap, IIinjgexaHa OeJMeNnepiHiy
ka3ba  JepeKkTepAe  CHUNATTalyblH  TapuXu
TY)XBIPBIMJAY MIiHICTTEPIH ISy KapacThIPBULIBL.
Makanajnarbl ~ FBUIBIMH  HOTIDKENEp  Tapuxu
TaHBIMBIMBI3/Il TOJIBIKTBIPBIN, OCKENIeH YPIIaKkKa
XaJIKBIMBI3/IBIH JAIHU-PYXaHH TapUXBIH TaHBITATHIH
0omaebl.

Kiar ce3mep: ’xepacTbl MeIIiTi, COMBUIBIK,
KbUTyeT, okmiaynany, Koxa Axmer Scaywm, fap,
maprrap, I9CTyp.

Abstract. Underground mosques are of
particular historical importance in the spread of
Islam in the Kazakh steppe. The underground
mosque “Khilvet” and the Sufi tradition of solitude
served among the people as a method of spiritual
purification and improvement of the individual.
The goal of the study is a scientific and historical
analysis of the concept of “khilvet” and the
tradition of solitude, which later began to be
forgotten. To achieve the goal of the study, the
works of medieval travelers, turkish and russian
scientists, domestic and foreign researchers who
wrote about the «khilvet» and the tradition of
solitude as a source were considered, the «kiluet»
and the tradition of solitude in the sufi teachings of
Khoja Ahmet Yasawi described in the premises of
the «Gar» (cave) and shildekhana of the
underground mosques. The scientific results of the
article will complement our historical knowledge
and show the younger generation the religious and
spiritual history of our people. Conclusion. An
analysis of the concept of “kiluet” and the
conditions of Sufi seclusion in the tradition of
seclusion on the basis of historical and scientific
literature made it possible to define this religious
tradition.

Key words: underground mosque, sufism,
khilvet, seclusion, Khoja Ahmed Yasawi, “gar”,
conditions, tradition.
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AHHOTaUMS. Ocoboe wmcTOpUIECKOE
3HaYeHHe B  pACIpOCTPaHEHHMH HcCllamMa B
Ka3aXCKOW CTENM MMEIOT MOJ3EMHBIE MEYETH.
IMonzemuast Meuerh «XuiabBeT» U Cyduiickas

YCIIOBUS, TPATUIIHSL. TIPOAHATU3UPOBAHBI KKHITYIT»
U Tpagulusg yeOUHEHUS B CYyQUHCKUX YICHUAX
Xomku AxMmeTa SIicaBu OIMHMCAaHHBIX B IIOMEIIEHUIX
menieppl W IIWJIbAEXaHa TMOJ3EMHBIX MEUeTsX,

Tpaauuusa YCAWMHCHUA CIYyKWJIa Cpeau Hapolda PacCMOTPECHBI PCHICHUEC KOHLECITYaJIbHBIX 3aJa4

METOAOM JAYXOBHOT'O OYHIICHUA n I/ICTOpH‘{eCKOﬁ IIOCTaAaHOBKHM. HaqubIe PE3YIbTAThI
COBCPIICHCTBOBAHUSA JIMYHOCTH. L[eJ'II: CTaTbU AOIIOJIHAT HAIIC UCTOPHUUICCKOC MMO3HAHUEC U
HUCCICOOBAHUA — Hay‘{HO'I/ICTOpI/I‘IeCKI/Iﬁ aHaJIu3 TMOKaXyT noapacraromemMy IIOKOJICHUIO

MOHTHSI «XUJIBBET» W TPAAULUU YEAUHEHHS, O
KOTOPOH BIIOCNIEACTBUU cTanud 3a0bBath. [l
JIOCTHKEHUS LEeJIH HCCIIENOBAHMS ObLTH ycrmoBus Cy(QUHACKOTO YEAWHEHUS B TPAJHUIIUN
paccMOTpEHBI TPYABI CPETHEBEKOBBIX 3aTBOPHMYECTBA Ha OCHOBE HCTOPUYECKOH W
Ty TEIIECTBEHHUKOB, TYPEIIKUX U PYCCKUX YUCHBIX, Hay9IHOH JTUTEPATyPHI TI03BOJINIT 1aTh
OTEUYECTBEHHBIX M 3apyOeKHBIX HCCIIeOBaTeNeH, OTIpe/ieIeHNE STON PeNTUTHO3HON TPa UK.

MMUCABIIUX O «XWJIBBET» M TPAAUINH YeIUHCHUS KiaoueBble cjioBa: 1moa3eMHass ~ MEUYETh,
KaKk HCTOYHMKa, Xomka Axmer ScaBu, «rapy, cyusm, XUJIBBET, yeIUHEHUS,

PEIUTUO3HO- IYXOBHYIO UCTOPHIO HAILIETO0 Hapoaa.
3akimouceHre. AHAJIU3  OHSITHS «KBUTYDT» H

Kipicne. Vcnam niHiHIH Ka3ak JajnachlHa Tapajia OacTaybIMEH allFalllKbl MEILIITTep
CAJIBIHBIN, ipreTacel KajaHa Oactaipl. KeprimikTi jKepliH TaOUFaThIHA, XAJIBIKTBHIH TYPMBIC
TIpUIUIITT MEH eMip caldThlHa OalIaHBICTBI MENITTEp Kaja il MEH OHBIH CBIPTHIHA,
KapkabakTapra, IJKepacThlHa canblHIbL. Ka3zakctaH  TeppUTOPUSACBIHIAAFBI  YKEPACTHI
MenriTTepiniH eH epteci IX raceipaa cansiaran [llaknak Ata memriti Oosica, aTaiaFaH Ti3iMIl
Ynken Kpunyer, Kimi Kputyer, Oynue Kymmbik ara, Hlingexana, [llomer nman, Cynras yi,
[Monan ata, beker arta, Imam Maprysu, Kapaman ara >xoHe T.0 MeUIiTTep Ti3iMi TONBIKTHIpa
TYCe/Ii.

JXepacTbl MewIiTi MarblHAChIHIA KOJIJAHbUIBIN >KypreH «KpulyeT» YFbIMbBI FBUIBIMU
onebuerTtepae X rFacelpAaH Oacram ke3zece Oactaijpl. «KputyeT» yrbIMbl CyQU3MHIH Oip
canachl peTiHae X FachlpAaH 6actam TYpKi TUIJeC XaJlbIKTap apachlHaa Ja naijaa oosnsin, XIV
racbIpra JieiiH Tasy mblFbic eH OyKi1 MYChIJIMaH dJeMiHJe KeH eTek xaiabl. Ochl Ke3eHae
CONBUIBIK OUTIMII TYPKI XaJbIKTapbl OachlHAaH OTKEpIN OTBIPFAH pPyXaHH, MOJEHH, casich
JaFIapbICTBl MICUTY JKOJJIApbIlHA IMaiJajaHIbl XKOHE TapUX CaxHAChIHA COIBUIBIK UTIMIII
HacHXaTTayllbl, Yibl ycTasaap Kanbmractsl. Conmapasiy Oipi petinne Koxa Axwmer Scayu nen
HaKThl KepceTyre Oonanabl. ON COMBUIBIK UTIMAI SKETUIMIPIN, aHa caTblFa - TapuKar
nopexxecine kerepi. McinaM KoFaMblHAH KOTEPUIreH MMaHIbl KalTaJaH MYChUIMaHAAp/bIH
KYpEriHe Kailtapyra Oap KYLIiH cayJpl. Op XaJbIKTbIH ©3 €peKIIeNiriHe Kapail 9JeT-Fyphil,
cant-poctypai Kypan men IlaitrambGap xaaucrepine coiikectenaipe Oinai. Typki TuUTiH AiH
TUTIHE, FBUIBIM, OLJIM, MEMJICKET, MOJEHUET TuliHe aitHamabipabl. Koka Axmer fcayu o3
HIOKIPTTEPl apKbLIbl COMBUIBIK LTIMJI TYPKI 9J€MiHIH TOPT OYpbIIIbIHA Tyren TaparThl. by
TYPK1 MOJICHUETIHIH KalTa KaHJAaHyblHa MYMKIHJIK Oep/i.

Conpnpikran, Oyrinri KazakcTan yIIiH A9CTYpJi TYPKUJIK JAYHHETAaHBIM MEH HCIaM
OPKEHUETIH cabaKTacThIpa OTHIPHIT, aAaM/Ibl KETUIAIPe TYCETIH ap LTiMi MEH pyxaHU oiiayra
capa >KOJl CalifaH CONBUIBIKTBIH KbIP CBIPBIH TaHBIN OUTYyIMI3/1H ©3€KTUIIr apThII OTHIP.
Jleremen, OipkaTtap 3epTTEyIIUIEp COMBUIBIKTHIH CaH allyaH KbIpJapbIH 3€pTTETE€HIMEH, KOl
KbULap OOWBI JIHM JKOHE YITTHIK HACOJIOTHSIFa Kapchl XKYPri3UreH cascaT OapbIChIHIA
«combUIBIK», «KplUTyeT» yFbIMBI MEH OHAIAJaHy MAJCTYpPIHIH KONTereH acleKTuiepl
KapacThIpbUIMai KaJJIbl.

«KpuryeT» YFBIMBIHBIH TapUXbl MEH Kbl KBI3METIH, MarblHABIK HETi3epiH
aHbIKTayFa OailIaHBICTBI TYXKBIPHIMAAPIBIH SPTYPIIl O0JIybl, pyXaHH >KepacTbl MEUIITTepiHIe
OpBIHAANATHIH OKIIAYJIAaHy IOCTYPiHIH TapuXH JTYHHETAaHBIMBIK KBIPJIAphIH Talai TYCYi
KaXeT eTel.
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«KputyeT» yFpIMbI MEH COTIBIHBIH OHAIIA KAy JOCTYPiHIH TapUXbIH, aJaMHBIH pyXaHH
KETUTylH/I€ aTKapraH KbI3METiH, IIAPTTapblH aHBIKTAY aTajfaH IOCTYPAIH (YHKIUSICHIH I
KOPBITBIH/IBIIIAyFa MYMKYH/IIK Oepeti.

Marepuangap wmeH Jdaicrep. Makananbl jka3y OapbichiHIa «KpuryeT» KoHE
OKIIAyJaHy MJOCTYpi Typaibl >Ka3blll KaJABIPFaH OPTarachIpibIK COMbBUIAP, OHIIBLIAAD,
casxaruibliap, OTaHABIK 3epTTEYLIUIEPMEH KaTap, TYpPIK, OpbIC FajdbIMIaphl kaz0a eHoekTepi
JePEKKe3 peTiHae KoumaHbuiabl. JKanmbl ajnFaHia aTaJMBII TapuxXxu jka3zda JepeKkTep MeH
FBUIBIMH OJICOMETTEP KApacCTBHIPHINT OTHIPFAH Macelie OOWBIHINA HaKThl (akTinepai Oepir,
CONBUIBIKTAFBl «KBUTYET» JXOHE OKLIAyJlaHy JISCTYPiHIH Ma3MyHBIH amryra, Koxka Axmer
Slcayn COMBUIBIK UTIMIHACTI «KBUTYET TOCTYPIH» capartayfa, >KepacTbl MEIIITTepIH/ET1 Fap,
mriyiexana  OeJMenepiHiH kaz0a JIepeKTeple CUMATTAIYBIH TAapUXH TYKBIPBIMIayFa
MYMKYH/IIK Oep/i.

Makanaga 3epTTey HBICAHBIH JEPEKKO3JCpIiH Ma3MYHIBIK EpeKIIeTiKTepiHe cait
Tajjay MeH OaranayblH ©31HAIK TOCUIAepi TaHAam aabiHbL. JKepacThl MENIITTEPiHIH KbI3METI
MEH OKIIAaYJIaHy JISCTYPi TApUXbIHA KATBICTHI JCPEK MAIIMETTEPiH, FAUIBIMU TYKBIPBIMIAIFaH
dakTinepaiH Ma3MYHbIH allyra OaFbITTalfaH CalbICTBIPY, Ooibkamuaay, Tannay, Kykheney
Tocinaepine 6ackIMIBIK Oepiiai. Byl oKIaymany AocTYpiHiH MAPTTAPBIH CANlAJIBIK, CUIATTHIK
TYpFbIJa KalTa KaHFBIPTY OarbIThIHIA TYXKBIPBIMJIAP jkacayFa biKnan erti. CoHbIMEH Kartap,
YFBIMHBIH MOHIH allyia FTepMEHEBTUKAJIBIK TYCIHIIPY TOCIUTI 1€ KOJIJaHBUI/IBI.

Ocpinaiiia, TaHaan ajablHFaH 9MICTEP «KbUIYET» YFBIMBI MEH OKIIAyJIaHy JISCTYPiHIH
OpTYpJIi TapUXW TYCIHITIH amibll, E€PeKIICNIKTePiH aHBIKTayFa, >KaH-)KaKThl TallfayFa KOl
aIllThI.

Tankplnaynap. ConbUIbIK KOHE KbUIYET IOCTYPiHE KaTBICTBI SPTYPJi aCHEeKTUIepiH
KAMTUTBIH OipKaTtap FBUIBIMU 3€pTTEY KYMBICTAphl Ka3bUiAbl. JKapusuianran eHOeKTepi
OipHernie TomKa Oein KkepceTyre 0o Ibl.

Bipinmii Tormka opTaraceipia eMip CypreH COINbUIapAbIH TeJ IIbIFapMalapbiMeH Kartap,
KaJIBl COMBUIBIK TYPAJIbl Ka3bIll KAIIBIPFAH aJFAIKGl TAPUXHU JEPEKTEp OOJBIN TaOBLIATHIH
OWIIBUIIAPABIH ~ €HOeKTepi, JKa3blll KAJIJBIPFAH CO3JIKTEPl, OPBICTHIH MIBIFICTAHYIIIBI
FAJIBIMIAPHI, CasXaTIIbUIAPBIHBIH jka30a 3epTTeyiepiH jKaTKb3ambl3. «KpUTyeT» YFBIMBI MEH
OKIIAyJaHy JOCTYpiHIH KbIp celpiapbl Mmam Fazamu, Myxunaun Apabu, MesnaHa
Jbxenanenaun Pymu, Axmer fcayu, Cynran Axmer Xasunu, Xaxbl bekram-u Benu xone
Xaxbl balipam Benu CHSKTBI KOINTEreH COMBUIBIK aFbIM OKUIIEPiHIH eHOEKTepiH/e
TyciHaipimin OasHnananel. Opeic wmbiFbicTanymibuiapsl B.B.KpectkoBckuit «B roctsax y
Omupa byxapckoro» (KpectkoBckuit 1986: 65), ILW.Ilammuao (ITammuo, 1868)
«Typkecranckuil kpail B 1866 romy» aTThl €HOEKTEpiH/IE IIHU >KEepacTbl FUMapaTTapbIHbIH
KYPBUIBICTBIK JKOHE JIHM, PyXaHH KbI3METTEpl TYpPFBICBIHAH CHIIaTTal >Ka3faH OoJca,
H.N.Becenosckuii (Kozha, Nurzhanov, Krupko, 2021: 904) Koxa Axmer fcayunin TyprblH
yill MeH xepacThl 6eIMeci Typasbl allFalIKbl TAPUXU AepeKTepAl OastHIalabI.

Keneci Tomka combUIbIKTarbl KbLIYETKE TYCy TOpPTIOI MEH HIapTTapbl Typaybl AIHU
FyJlaManap/blH eHOEKTEepiH, OKIIAyJaHyAbIH OpTYPJl KbIpJIAapblH KapacThIPBII KYPreH albic
HIeTEeNAIK, OHBIH IMIIHAE TYPIK FajdbIMIApbIHBIH 3epTreyiepi xkaTaabl. COMNBUIBIK JKOHE
KBUIyEeTKE TYCy TOpTiOI MEH epexxeriepi Typaibl TiHU FalbIMIapAblH KOHEIEH KeJe *KaTKaH
eHOeKTepiHe 3epTTeyiep Kyprizy OapbickiHIa Typik FaimsiMaapbl @yar Kempyny (Kopriili,
1981), V.Cyneitman (Uludag, 1997), M.Osencen (Ozelsel, 2002), M.Epkas (Erkaya, 2019)
CBIHJBl TYPKHSUIBIK FaJbIMIAp KbUIYET ASCTYPl, OHBIH DPYXaHH TOpOMENiK MoOHI Typasbl
OipHellle IepeKkTepre Taniay Kacaiapl.

YIIiHIn TOMKa eMiMi3 TOYEJICI3JIKKE KO JKEeTKI3TeHHEH KEWIHT1 Ke3EHIE «COMBUIBIKY
xoHe «KpUTyeT AacTypi», *KepacTbl MEUIITTEpiHIH KbI3METI Typalibl 3epTTeyNep >KYpri3reH
oTa"abIK FaaeiMaap A.AGyoB (AOyos, 1997), 1. Kenmxeraii (Kemxkerait, 2008), XK.Onmarryisi
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(Onmamynsl, 1998), F.Kymenosa (Kymenosa, 2009), M.Mcaes, X.TypcyH, b.baiibonos
(Hcaes, TypcyH, baii6onos, 2021) xoHe 6acka 1a 3epTTEyIIIEpaiH €eHOSKTEP1 KaTaIbl.

«Kputyer» y¥bIMBI, OKLIAyJaHy JOCTYpl MEH KepacTbl MEUINTTEpiHIH TapuXbIH,
apXEOJIOTUSCHIH, aJaMHBIH JIHU-PYXaHU SKCTUTYIHJET1 MaHBI3ABUIBIFBIH OasHIANUTHIH
eHOekTepaiy Oap ekeHiH aiTy kepek. Ocbl enHOekrepae «KpulyeT» YFBIMBIHA QPTYPIIi
aHpIKTaMajap OepuTim, CONBUIBIKTAFbl  OKIIAYJAHYABIH  EpEKIIeIIKTepl, epexenepi,
[IapTTapblHa OaiIaHBICTBI CaH allyaH opi ©T€ MaHbBI3Ibl MOJIMETTEp KeNTipiareH. Amaina,
aTaJIMBIII FRUIBIMU 3€pTTEYNIEp/Ie eNiMi3eri, connai-ak, Opra Asusaarsl xxone Koxka Axmer
Slcaym 1TIMIHIET] «KBUIYET» JSCTYPi, OKIIAyJaHy, >KepacTbl MEUIITTEPIHIEr1 Fap, IiexaHa
OenMesIepiHiH KBI3METTEepl Mocesienepi Tapuxu JAYHUETAHBIMIBIK TYPFBIIAH IKETKIUIIKCI3
seprrenredH. COHABIKTAH, OChl Makanaga Oenrini Oip Aopekene 3epTTenIMel KallFaH
acreKTiiepre Ha3ap ayJapbul/ibl.

Horu:xkenep. «Kputyer» ce3i apab TIIIHEH €HIEH CO3 PETIH/E YKAIFBI3 KA, THIHBIII
Kepre OKIIayJdaHy MarblHACBIH Oinaipeni (Ibn Manzir, 1990: 42). ConbUiblKTa KbUIYET
JIOCTYpl COTIBIHBIH JKaMaH SACTTEP MEH KaCHUEeTTEpJeH TapTHIHBIIN, ayllaK KYpyl KepeKTiriHeH
TYBIH/IAWIBI.

Typix TimiHAE Ka3bUTFAH OPTYPJI FBUIBIMU dneOuertep MeH cesnikreprae «KpuryeT»
YKAIIFbI3 KaJIbII, KapbIKCHI3 JKepJie OKlaynaHy MarbiHachiH Oepeni (Asim Efendi, 1304: 506).
Conpaii-ak «KputyeT» ce31 KYHOIAH apbUly XoHE FHOAMATTHl allaHiamai 0ap BIHTACBIMCH
’Kacay YIIH KYHTIpT, KapaHFbUIay >KepJe eMip Cypyldl TaHIam aly MarblHACBIHIA Ja
konmansuiansl (Uludag, 1995: 386). Ken marbpiHachIHIA KBUTYET KAIFBI3 TYPY, OKIIAY KEpe
Kaly, Fubajar, 3iKip >KoHE KYIIIBUIBIK jkKacay YIIIH JKeKe KYXKbIpaJa HOMCIMEH Kypecy
MarbrHackiHa kenei (Ismail Rastihi Ankaravi, 2008: 276.).

ConbLIBIKTaFBl KEepacThlHA TYCIN JKAIFBI3 TYPY, OKIIAy Xepae Kaiy, Fubanar, 3ikip
KOHE KWIIIBUIBIK Kacay VIIIiH KeKe KYKbIpaJa HOICIMEH Kypecy MaFbIHAChIHAAFb «KpLryeT»
YFBIMBI TapUXU MpoLECTe OPTYpii KeseHaepAeH oTTi. Kpuryerke Tycy Typaibl ailTKaHzaa
KelpsiMaa mnaiina OonFaH XajBeTHile aFbIMbl OHFa KEJITEHIMEH, OKIIayJlaHy TapuXbl
XanBetwuiie cekTacbiHaH OypbIH Oactananbl. COHIBIKTaH, «KbUTYET» YFBIMBI OeNriii O6ip Tomka
YKaTaTBhIH 2JIEMEHT HEMECe amall peTiHJIe Mal1aJaHbuIMabl aeyre 6omaasl. byn «Xansetuiie»
COIBIIBIK aFbIMBIHBIH Oip Oeiri peTiHle KapacThIpblIybl KepeK. byriHae >kepacTel MeIIiTi
MaFbIHACBIH/IA KOJJIAaHBUIBI JKYpreH «KpuTyeT» YFBIMBI FBUIBIMU oie0ueTTepae X FachIpAaH
Oacran ke3zaece 6actaiipl. «KputyeT» ce3i apaliia «XamyaTyH» — KaJlFbI3, )KEKe eMip cypyre
YMTBUTY JIET€H CO3/IeH IbIKKaH. TypkimeH Timinae «Kpuryer» — «Kymws» OereH MarblHa
oepetinairin C.M.J/laBbiioB e3iHiH «Cydusm B TypkmeHum» nereH eHOEriHae >Xa3ajbl.
«Kpimyer» yFpiMbl cypu3MHIH Oip camackl peTiHAe X FachlpiaH Oactam TYpKI TUIIEC
XaJbIKTap apachiHja naiga 6omsin, XIV raceipra aeiiin Tasy IIBIFBIC TEH OYKIT MYCBhIIMaH
QJIeMiHE KeH eTeK KairaHiblirbl xka3buiansl (Tyiakoaes, 2000: 41). baiikaranbIMbI3gail TypKi
XalbIKTapbIHBIH Kall TuTiHAe Oolica Ja, aThUTybIHAA OOJNIMAIbl FaHA TUIAIK epeKIIeNiKTepi
6oiranbiMeH, «KplmyeT» ce3iHiH MaFbIHajapbl O1p-OipiMeH COKec Kellill Typasbl.

3eprreymi raneiM J[.Kemxkerait Macayn TapukaThlHAa KBUTYETKE TYCYIIH JOCTYpIIi
ATHKAIBIK Karuaanapsl 6ap. Keutyer yakpITel KBIpBIK KYH. OHBI «aminaexana» aeai. Keuryer
MakcaT eMec, MakcaTka Oapap KOJJIaFrbl pyXThl apbUITYAbIH Kypansly (Kenxkerait, 2018: 131-
132) nmen TtyxeipeiMaaiiasl. CoHbiMeH KaTap, «KputyeT» YFbIMBIHA MBIHAJIall aHBIKTaMa
Oepeni: «Kpumyer — apal TITIHEH aygapraHfia <OKaJIFbI3 Kally», «KYBIC Taca >Kepre THIFbUTY»
nererai Ourmipeni. CompUIbIKTa MYPHJ CaHACHIHBIH KOHIIGHTPAIMSCHIH O€NTili MakcaTka
OarpITTay *OHE Keilip apHaibl 3iKipjep apKbUIbl pUA3aTTapbl OPbIHAAY VIIIH MIANXTBIH
MYPHIIH KapaHFbl, CBHIPTKBI OJIEMHEH JKBIPAKTay OpBIHAApIA, SIFHU JKEpIeH Ka3blUIFaH
MeKeH e, Oenrini yakpITTa Topouenenyin oinaipeni» (Kemxkeraii, 2008: 244).
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K.Onmamynel «Kputyer nereHiMi3 — jKe€p acThIHIAFbl YH, XKEKe Xail» (OIMalryisl,
1998: 21), am, A.AOyoB «..Xwmiayer jaen codbUIAPIBIH, AOPYIIITEPAIH KEKe Kabll Oac
KocatbIH, keiae 40 KyH opa3anapblH TYTaThIH XkepiH araran» (AOyos, 1997: 96) nen xazafpl.

ConbUIBIKTBIH HET13T1 MaKcaThl alaMIbl pyXaHH TopOUeney *KoHe aiaM OOWbIHA JKOFaphl
aZlaMTepIIUTIK KYHABUIBIKTApAbl JapbITy. Bysn TypFbliaH aTajnFaH Mocelie ajJaM YIIH €H
MaHbI3Abl MakcaTTapAblH Oipi. COHABIKTAH, COMBUIBIK aJaMIapibl MaTepHaNIbIK >KOHE
pYXaHU TYpPFBIJAH TOpOHMeNeyAl MakcaT €TKEH HJICOJOTHs PeTiHAe KaObUIIAaHYbl KaxKeT.
Feueim petinge amamra TopOue Oepy apKbUIBI TONBIK, XKETUITGH ajaM OOJIBIN KaJbIITacy
epeKUIeNiKTepiH MEeHrepy OOJIbIN TaObLIa b,

O3iH-631 JaMBITYABIH J>KoHEe Aumahka >KeTymiH Kypaslbl peTiHAe KaObUITaHFaH
«KBUIyeTKe TYCIIl» OKIIayJlaHyasl combuiap Oenrini Oip KaFujanapra CYHEHIN »acaraH.
Ox1aynaHy ofeTTe KbIPbIK KYHT€

CO3BUIAZIBI, KBIPHIK KYHIIK KYIIIBUIBIKTE asKTaraH COH Oenriii Oip meHrenae KypMeTTi
nopexere ue 6omnanst (Uludag, 1997: 15).

Ke3 kenreH CONBUIBIK JSCTYpHE OKIIAyJaHy INAHXTHIH OaKbUIaybIMEH JKOHE KaTaH
cakTanatblH Oenrimi Oip epexkenep OoiibiHIIa xKy3ere acwipbiianbl. [aiix nopyimmen Oipre
IIIIeXanara Kipedi, OFaH OChI JKepJe JyFa jKacauabl JKOHE MopyimTi Oenriir Oip yakbIT
ilIiHAe HaMa3 OKY YIIIH KalFbl3 Kanaelpaabl. OKiiayigaHy Ke3iHAe Iopyill e3iHiH TaOuru
KQKETTUTIKTepiHEeH O6JIeK CBhIPTKA IIBIKMAW/IbI, €MIKIMMEH Ceilecneii, 3ikip alTeim, Oap
yaKbITBIH FUOaAaTieH oTkKizeAl. KpllyeTTe ycTanyra THIC epexenepal cakTayabl YCTa3blHaH
KepacTblHa TYCKEHTe JeiiH yipeHemi. KyImbuibK yakbIThl OITKEH Ke3[e Imaix Kipir,
OKILIAyJaHy Ke3lHJe KepreH TYCTepiH ThIHJAN, >kopuabl. Con KyHI KypOaHIbIK LIaJIbIHBIII,
Iopyim keke OenMerneH mbiFapbuianbl. COCBIH JKYBIHBIN, KHAIMIH aybIcThIpaabl. Conl KyHi
HeMece KeJecl KYHI IaiblHFaH KypOaHAbIK €TIMEH TaMaKTaHbII, apHAibl YIUBIMIACTHIPUIFAH
ninu caybikka kKareicansl (Uludag, 1997: 15).

Nmam-u Fazanu xaz0anapeinia, oKIiayIaHybIH Maiiainsl eKeHIH aifTa KeJil, OHbl oTe
MYKHSAT KIKTEN IIbIFajbl. Fasanuaiy mikipiHiie, OKIIayJlaHyAblH HET13T1 apThIKIIBUIBIKTAPbI:
FubanaTka yakbITTBIH KETKUIIKTI OOJybI, XalbIKIIEH €TE€HE apayachlll KYHO/IaH apbuly, Jay-
KamKaJl MEH IYIIIAHIBIKTaH, KyJajay MEH aWblnTayiaplaH ajiiak Oody, aKbIMAaKTHIKTHI
KOHE AaKbIMAKTBIKTAaH TYBIHAAUTBIH aybIPTHAJBIKTApP/bl KOpMey, XaJbIKTaH KYTETiH
YMITIHI3/IIH )KOHE XaJIBIKTBIH CI3/ICH KYTETIH YMITIHIH )KayalnKepIIUIriH ce31Hy JIen KopceTe Il
(Gazzali, 1992).

ComBUIBIK AOCTYPAET] OKIIAyJIaHyFa KaThICThI MAPTTap/bl TYPKUSIIBIK FaeiM M. upun
(Girin, 2015: 36) Temennaerimeii TomrtacTeipampl: 1. IIIokipT 1ralXThiH (YCTa3/bIH)
pYXCaTBIHCHI3 KbUTyeTKe Tycmeyl kepek; 2. Keuryer yiliHe, agamaap o3 XKyperi MeH
CaHaCBhIHBIH JKaMaH/bIFbl MEH 3UsSHBbIHAH Oe3iHyre, ©31 TapamblHAH aJaMiapra jkacalaTblH
KaMaHJBIK TI€H 3USH jKacayJaH aylak OOJIaThIHBIHA CEHIMAI OOJBIN Kipyl Kepek; 3.
OxmraynaHy OpHBbIHA KIpreHje, MeIIITKe KIPeTIHAeH Komuma aiThin, AJulaFa  TOJBIK
MOMBIHCYHFaH Kyiizne Kipyi kepek; 4. IllokipTi okiaynaHyFa TYCETIH JKepje IIaiX €Ki poKaT
Hama3 OKybl MIHIETTi. by MypuTTiH TaObicKa >XeTyiH keHutmeremi; 5. OkuiaynaHy OpHBI
(Fap) KyH coyieci TYyCHmeHTiH KYHTipT skep Ooiysl miapt; 6. OKiiayiaHy OpHBIHBIH (Fap)
OMIKTIT1 ep aJlaMHBIH OOWBIHAAN, Y3BIHIBIFBl COKIETE, €Hi OTBIPFAH ajaM CHUATHIHAANH OOTYBI
mapT; 7. ChIpTTaH XapblK HEMece aya KIpeTiH/eH TecIKTep MeH Tepe3enep 0oamaybl Kepek; 8.
Eciri kyObutara Kapaysbl, OHik 00JMaybl, ChIpTTaFra JbIOBICTAp, HaybIcTap ecTimeyi Tuic. Ecik
OHall alIbUIBIN — >Ka0bLIAThIH, KUITTEHETIH OoiFaHbl aypeic; 9. OKuiayigaHy opHbIHA (Fap)
KipeTiH Oenme ae TypFbIH Yi Oenmeci 6omybl MyMmKiH; 10. OKlIaynaHaThIH OPBIHHBIH (Fap)
aybI3Fbl OenmeciHze Oip amaMHBIH OONybIHA pyxcaT eTuryl MyMKiH. bipak, on amam
OKIlIayJaHFaH MYPHUTTIH 3IKip callyblHa, TpaHCKa TYycyiHe Kezepri »xacamay mapt. Con
CHUSIKTBI OKIIIayJIaHFaH MYPUTTE KOHUIIH 0acKa TyHHUENIK HopCeliepre ajaHaaTiaybl THIC.
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Kputyer sxepactel MemitTepi KazakcTaHHBIH OHTYCTYCTIrT MeH OAaThICBIHIA KEH €TeK
xaiibir, XX FaceIpZblH OpTachlHAa JCHIH Y3MIKCI3 KbI3MET aTKApFaHIIbIFbl TYpajbl aHbI3-
OHTiMelNep/ieH, FhUIbIMH oe0uerTep MeH xkahan »xuhaHke3nepiHiH ecTeNniKTepiHeH, TapuxH
JEPEeKTEePACH, apXeoJOTHsUIbIK Ka30a >KYMBICTApPbIHBIH HOTHIKEJIEpIHEH aHFapyra Ooajbl.
KputyeT »epacThl MENITTEpi aram >KYpreH COMBUIBIKTAFBI JK€pP aCThIHA TYCIM KYJIIIBLIBIK
yKacayra apHaJIFaH JiHU FUOaIaT OpeIHAAPBIHBIH opOipiHae «Fap» O6enmeci opHamackaH. «Fap»
OeyMeciH/Ie JKapbIK TYCIIEY >KOHE KYIIIBLIBIK KE31HJE CHIPTTArbl IHIYMEH KOHUIIH alaHIaThII
KeJlepri KenTipMey MaKcaThIH/a KOFaphl JKaKTaH elIKaHaall Tecik, HeMece Tepe3e KOMblIMaraH.

Opra Asusga TapaidfaH CONBUIBIKTAFbl JKEPAacThl MEIIITTepi MEH KbUIyeTKe TycCY,
OKIIayJlaHyFa OaiJIaHBICTBI JIEPEKTEP OPBIC 3EPTTEYIIUICPIHIH €HOCKTEpiHIe J¢ Ke3Aeceli.
B.B. KpectkoBckuiiniy «byxap OMipiHIe KOHAKTa» aTThl €HOETIHJIE JiHH KEPaCThI
ruOamarxanacel Hemece «Fap» GesiMeci MEH JIHM AQCTYpJep/l OPbIHAAYIIBI CONBIHBI ObLIai
CUIIATTANbI:

«XaHHBIH >KepacTbl 0eJIMeciHe TYCy YIIIH aJAbIHFBl OeJMere opaily Kepek, MyHJa OH
kKaK OyphINTa «IIUIeXaHay JeN aTallaThlH, SFHU KYJIIIBUIBIK JKACAWTHIH OpBIHFA TYCETiH
KIHIIIKE TOMeHIey naii3 Oap. MyteBamnu (Bak(-MymikTi GacKapyllibl) HIBIPAKTHI >KaFbll,
MaraH KOJIBIH YCBHIHABI. MYMKIHJITIHIIE, UUIIT MEH OHBIH COHBIHAH OipHENIe TiK JKoHEe OWiK
OacnayiakTapMeH TeMeH TycTiM. ComaH KeiiH 013 OHFa OYpBUIBIN, COJI Tap JdJi30€H €eHic
KOJIIBIH OOWBIMEH OJIaH J1a TOMEH TYCTIK, Oipak MyHIa Oacmanmmakrap Oonmaabl. Aramn ecik
apThIMBI3/IaH aKbIPBIH Tapc KaObUIbIN, ©Jin 0apa >KaTKaH a3al IIeTYIIiHIH BbIHBIPChIFAHAAN
CBIKBIpJIaFaH Jaybic ecTiiai. bipas kagam Gacein Tebeci amaca KymOe3ai, Mynaem 60oc GenmMere
tan 6onablK. OHBIH Kapama Kapchl TYCHIH/IA KOFapblIIaH €IeHre ACHiH aK MepaeMeH xKaObuiFaH
Oacka OenmMere anblll OapaThIH Tap apkKaHbl Kepyre Oosmansl. MyTeBaJIM aK IEpJCHI a3jaarl
KOTep/i, MCH €pIKCi3 COJl apTKa IICTIH/IIM.

[[TaMHBIH JKapbIFbl 3bIHIAHHBIH OPTACBIHIAFBI €IeHAC KipeOepicTiH KapChIChIH/IA
KUMBUICHI3 OTBIPFaH aK XajaTThl ab3asl aJaMHBIH a)xxallapl 0o3apFaH oJDKya3 XKy3iHe OipaeH
TycTi. Byt kici 60aManibl KUMBLI-KO3FaJIBIC JKacaMak TYTUTl, ajlIblHaH KYTHEreH KOHAaKTap IbIH
naiiga OodyblHA [a Hazap ayqapMajnsl. ONreH afaM CHUSKThl KMMBUI KO3FallbICCHI3, JONIpEK
aifTcak, KybIpIIaKKa YKcarl, OJ1 IIBIFBICTBIK KaJIbIH/A, asKTapblH acTblHA O1pIiKTIPiM, CO3bUIFaH
KOJIIapblH Ti3esepiHe Tipen oThIpAbl. OHBIH KO3Kapachl ©Te 9JICi3, all OHBIH OETIHIH KAk
KepiHicl KaHAail na Oip TyciHIKCi3, Oenrici3 Oonbin Typabl. JKacbl 24-ke Tasn KajaraHaai
KoepiHai. by KyIIbUIBIK JKacaylibl, - IeT OFaH a3 FaHa KYPMET KOPCETKEH ChIHaii/1a ChIObIpIaii
TYCIHAIPII: - MiHE, Opa3a MEH HaMa3/la OThIpFaHbIHA OYTiH OH YIIIHIII KYH, OapJIbIFbl KbIPBIK
KYHT€ TOJITHIPY KEpeK.

MeH xakbpIHBIpAK KapaabIM. BipiHII 3bIHAAH, OFapblia aWTbuiFaHAal, KaObIprayiapbl
CBhUIAHFaH oHE Kipmimrepi 6ap anaca KymOe3i, TOpTOYphILTH Aepiik Oenme O0Jbl; OHBIH
eKIHIIN KYNECiHIH Y3BIH/IBIFBI YIII aIbIMHAH aCTIAUTHIH JKOHE €H1 €Ki aJpIMIai 00JIFaH — KOIMT1
Kabip. Exeyinne ae Tepeze OoNFaH KOK, TIMTI aya CaHbUIAYBI J1a YKOK €1, COHIBIKTaH TOJBIK
KapaHFbUIBIK Oonabl. JliHu-oiiFa OeplIreH KYIIIBUIBIK jKacaylibl Hamaskaijna (Hama3 OKyFa
apHaJFaH TOCEHIII, 9JIETTe KAMBICTAH TOKBUIATHIH TOCEHIIT) OTHIP/IBI, OJ1 OHBIH TOCET1 KbI3METIH
aTKapajsl, Oipak 6ackiHA

apHaJFaH acThIK KOK Oonabl. by Hamazxkail MeH KYMFaH OHBIH KYHJAETIKTI TYPMBbICTa
KOJITAaHATHIH JKAJIFBI3 FaHa 3aTTaphl e1i. AyJapMalibl apKbUIBI MEH OJap/AblH Oyl JKepie
HaMa3JblH THIHBIIITHIFEIH OY3aThlH CHSIKTBIMBI3 JIET alaHJaFaHblH OalKaabIM, COHJBIKTaH
KETKEeHIMI3 AYPBIC JAEJIIK.

OH, KOK, - Jem, on OachlH MIANKaabl: - O €HIl CBIPTKbI JYHHEHI €CTIMEWIl KoHe
KOpMEHIl, 01 TeK ©31HIH 1mKi ayHueciHe yHiIreH, - aeni» (Kpectkosckmit 1986: 65). byn
eHOekTe «Fap» Hemece «lllingexana» qen aragaThlH COMBIHBIH KYJIIIBUTBIK KaCAUTBIH KePaCThI
Kalbl TapUXH TYPFBIAH OAasHIAIBIN CHIIATTATYBIMEH KaTap, JiH JKOJIBIHJAFbl aJIaMHBIH
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OKIIayJaHy Ke31HJeri MapTTapAbl Kalail OpBIHAAMTHIHIBIFBl OOWBIHINA 1Ja KYHIBI JEpeK
MoJiMeTTep Oepinesi.

Koxka Axmer Slcayn Heri3iH KaJaraH CONBUIBIK TapuxarTa Ja KbUTyeT JOCTYPiH
OpBIHAY/IBIH MaHbI3bl €PEKIIIE XKOHE OHBIH ©31HE FaHa ToH ozentepi Oap. byn Typansl Cynrtan
Axmen XaszuHu «Axmer SlcaywmiH OUMBIHIIA «KBUTYEeT» CO3iHJIeri opOip opinTe KenTereH
TYCIHIIpiayl KubIH XHKMeTTep skateip» (Hazini, 1995), - mem skaszamel. Koxxa Axmer Slcayn
e3iHiH «Mupat-yn Kymy0» aTThl pucanachiHa KETHIC MaKaM 1JIiIMiH MEHIepy MEH OHBI OMipe
KOJIaHyIbIH (MyKaxaaa-HoIlCIMEH Kypec; cyx0ar, 3ikip — AJutaHbl ecke aiy; Tadakkyp —
TepeH O#; Xanayar — KbUIyeT T.0) 9icTeMeNiK skyienepi MeH TOHIp/AiH KYThIHA JIAWBIK OOTYIbIH
mapTTapbiH atan kepcetkeH 6oaTeiH (Kemxkerait, 2008: 235).

Koxxka Axmer Slcaym XuKMETTEpiHAE >K€p acThlHA TYCIM, KYIIIBUIBIK )Kacay apKbLIbI
HOIICICIH THIO, OHAIIIA KaJIBII, 631H XEeTUIIIpYy Typasbl «Haganmap MeH HaaHIBIKTHI KO0 YIIIiH
XakTaH XopAeM TiJiem, jKep acThiHa TycTiM», «Jlana rtammaii, >kep acteiHa TycTiM» (Hoca
Ahmed Yesevi, 1993: 229)

nen xbipnaiinel. Koka Axmer fAcayunin «duyann Xukmer» eHOEriHIETi KbIpiIapIblH
Ken OeJiiri OChbl JK€p AacCThIHJAAFbl MELIITTE HEMece <«IUIAEXaHa» aTalblll KETKEH >XepacThl
MiHO)KaT OPHBIHJIA KYJIIIBUIBIK Kacay »oHE HISKIpTTepiHe iIiM yiipeTy OapbhIChiHAa IIBIKTHI,
UTIMIH yCTaHyIIbUIAp TapalnblHAH KaFa3Fa TYCIPUIIl AeTeH TYXKbIPbIMFa KeJyre 00IaIbl.

Koxka Axmer Slcayn >KOJNBIHIAFbI KBUIYET JSCTYpl OOWBIHINA FBUIBIMH JEPEKTEP MEH
TYXKbIppIMAapFa cyieHe oTblpbil, Cynran Axmer XasuHufiH «/[xaBaxup an-abpap» arThl
enOerin tangaii oteipein, F.KemenoBa mpiHanait ovnapein aifragsl (Kymenosa, 2009: 123-
125). «HormciHi K00 COMBUIBIKTBIH €H HETI3rl Ma3MyHBIH KYparaHJbIKTaH, TapHKaTTarbl
KBUIyeT HEMece OHallaJlaHy — MYPHUATIH ©3i-e3IMeH ecem OepyiHe, 03 HOIICICIMEH KypecyiHe
MYMKIHIIK TyAbIpaabl. OChI K0 apKbUIbl OYKIJ Ce31M MYILIENEpiH ChIPTKbI OalIaHbICTapaH
y3im, imKi oneMiH KyObUIbICTapiaH, KUsJJIapAaH apbUITy apKbUIbl €3 OOWBIHIAFbl OYKiI
KUsIiay-oiiay KaOuleTiH OakpliiayFa anblll, Ha3apblH TEK JKYPEKKE aylapbll, OJaH ThIC
0apIIbIK HOPCEMEH KAaTBIHACBIH Y3€li. Bysl TeK IMIalXThIH pYKCaTBIMEH jKacayaipl. OUTKeHi
KbUTYyeT aJiaMibl O0acTaH asK esrepicke yursipataibl. COHIBIKTAaH MYPUITIH KbUIYETKE KipeTiH
YaKbITBIHBIH KETKEHIH IIaiX ©31H1H KEMEJAIr apKblIbl Tapa3blialn, alTKaH.

CoHbIMEH KaTap, KbUTyeT JOCTYPIH OpbIHJAY/bIH OapbIChIH «COJ KYHI €KiHJ1 HaMa3blHaH
COH KBUIYETKE KIpPEeTiH MYPHJIKE ayaJaH >KOHE CYBIKTaH Kejep 3usiH OoJMachlH jer, Fudanat
KOHE KbuTyeT OesmMenepiHiH OapliblK allblK skepiiepi xkaObutanpl. Hamasgan keifiH TamakTaHy
YIIiH KOJ KYBUIAJbI; KbI3MET €TYIIi KYMFAaHMEH aybl3 allapra BICTBIK Cy OKeJeli, COHBIMEH
aybl3 alllbUIBII, OJIaH COH OFaH cy Oepinmeiini. bynan keliin Axmer flcayuiH KepeMeTTepiMeH
YKacaJlFaH Kapa TapblIaH «KbUTyeT coprackl» Oepiiemi. backa skepae aeHenepiH Ta3asiaifjibl.
¥crapa MeH Tac AaifiblH OonFanmia, ym 70 per TokOip aiTbuiazsl. ¥cTapaiaH COH KblUTyeTXaHa
IIiHAe Tan Ta3za OOJbIN TOPT Tapankakaparn (alJbIMEeH KbIOblIaJaH OacTay IIapThIMEH) YIII
TokOIp aiiTbutagel. Ochlmaiiia KyHAI3 TYHI KBIPBIK KYHIIK KbUIyeT Oitemi. AcxaHa
KbI3METUIUIEp] KblTyeTxaHa/laH OopiHEH OYpbhIH WIBIFBIN, JOCTYp OoMbIHIIA KypOaHIBIK
managael. bynm TyHI KbulyeTTe Kamyra OoJIMalel, YiinepiHe KaWrtapwuialibl. EpTeHiHe TaH
HaMa3blHa >KMHAJBIN, YII TOKOIp MEH Jyfanap >kacanansl. bynan keiliH OopiHIH *KypekTepi
paxaTTaHsln, Yiiai yitine Tapaitne» (Kymenosa, 2009: 123-125), nen kepcereni.

[T.N.ITamuuo «1866 xputFbl TypkicTan enkeci. CanmapHamay aTThl €HOETIHIE «... Xa3peT
Koxa Axwmer Sflcaym e3i KaHnail ga 6ip »aHa JiHU aFrbIMHBIH HeTri31H Kamaymel, an Oyi Fap
OeymMernepi cos arbIM MyTIesepiHe (pU3UKaIBIK KABIHITBUTBIKTAPFA TO3€ OTHIPHIN PYyXaHU Ta3apy
OpHBI PETiH/IE KbI3MET E€TKEH.

belicenOinen xymara kaparaH TyHae Osiper CynTaHHbBIH KaOipine TypkictaH AiHH
(aHaTTapbl )KUHANBIMN, OipHEIIe caraTTap OOWBI 1yFa OKBII, OPTYPJIi TYCIHIKCI3 dpeKeTTepiMeH,
TepeH ThiHbIcTan TpaHcka Kipedl» (Ilammuo, 1868: 66) nen cumarraiasl. Opbic
CasIXaTIIBICBIHBIH COMBIHBI JIHM (haHAT Jen >Ka3ybl JKaHCAK TYCIHIKTEH TYybIHJIaFaHBIMEH,
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conbUIbIKTarbl «Fap» OenMeciH pyxaHd Taszapy OpPHBI JEN CUNATTaybl [Nl OepiireH e
TY)KBIpbIMIaYyFa 00JIaabl.

H.M. BecenoBckuii Koxa Axmer ScayuaiH sxepacTsl OeiMeciH Oblmail cumaTTanbl
(Kozha, Nurzhanov, Krupko, 2021: 898-907): «KaMKopmibLIapablH HYCKaybIMEH MEIIITTCH
cyITaH AXMETTIH YiiH Kapan kepyre OapabiM. On kanmagarel gyannad 100 MeTp KalbIKTHIKTa
opHanackad. byn Typrein yitnin Typkictangarel 6acka KypbUIBICTapaH €Il aibIpMallblIbIFbI
KOK KOHE KYHIIpUTMEreH OaNIbIKTaH jKacalFaH Yii MyHIIamMa Y3aK Typa ajajbl JETeHre CeHY
KUBbIH. by xep O3pertiH yii Oonabl men Oompkait amambid. Kasipri ky#iHae yi skKakbIHAQ
calplHFaH 0OJybl MYMKiH. MyHna emkiM Typmaiinel. On OipHemie OeiMenepAeH Typasbl.
Omnapnapiy OipiHge, KaObIpFaa, YIII apiiblH TOMEH Kep acThIHA KoJieMi Oec KaJlaM yKoHe OMIKTIT1
azaM OOWBIHIAN KIIIKEHE IIapiibl TECIKKEe OTETiH ©TKen Oap. ByphlTarsl HIYHKBIpAA YIKEH
emMec oibIK Oap. OHBIH €1eH]1 KaMbIC TOCEHIITNEH xa0butFan. KopraymisuiapsiH ailTysiaIma, 60
’KAChIHJIA CYJITAH OCBHI J)Kepre TYCIM, OMipiHiH COHbIHA JeHiH OCBIHIA OOJIFaHy.

byn xa36ana xepcetinren Koxka Axmer Scayuaiy TyprbiH Yill Ka3ipri Kputyer sxepacTsl
Mernriti imriHAeri «Fap» Gemmecinen Oenek Tarbl Oip «Fap» O6ap ma nereH OomkaM jkacayra
6omanpl. Ce0ebdi, KbUIYET KepacThl MEMIITIHE OipHEIe PeT KYPri3ireH apXeoJorusUIbK Ka30a
KYMBICTaphl HOTM)KEJIEPIHEH OJ FUMApaTTBIH TYPFBIH Y OolMaraHABIFBIH Kepemis. Kasipri
ke3ne Koxka Axmer SlcayuiH TypFbIH YiHIH OpHBI JeN KbUIYeT *epacThl MemiTineH 20-25 m
xepaeri «OKyma MemNTiHIH» OpHBI aWTBUIBINT XKYp. Slcaymss MOOEHHETIHIH 3epTTeymrici
030eKcTaHIbIK FasbiM M. XamuMoB SlcayuaiH <«oKep acThl KbUIYeT MEIIITi» ASCTYypre aiHabII,
KEWIHT1 MoKipTTepiHiH K601 OipHeIIe Kep acThl MEIIITiH CaJIbIPFaHIbIFBIH, MYH/IAl TYCIHIKTIH
COTIbI-JIeTIapiapably Oyl AyHUEHIH OasHCHI3 TIpUILIriHeH 0e3imn, oHama AJUIaMeH YHIEeCyl
KaJayblHaH TYBIHAAFaHIBIFBIH aifTazs! (Xammmos, 2001: 164). byn mip nopexecine KeTepiareH
Koxa Axmer Slcayn eMip cypreH Tapuxu aymMakTa OYTiHT1 KyHTre 6eiMamiM OipHele xKepacThl
memiti MeH «Fap» Hemece mrigexaHamapablH OOJFaHIBIFBIHA KO3IMIi3/l KETKi3e Tycemi.
Jlerenmen, Slcayn combUIBIK UTIMIHAET! >KepacTblHA TYCINl OHAllallaHy KOFaMHaH OeJiHim,
azaMmjapnaH 0a3 Kemn KeTyal Ouinipmeiini. «flcaym XanmbIKThl jK€p acThIHAA OTHIPHII €Mec,
OHBIMEH Oipre *ypiMm, TyTaca OTBIPBII KEMEAIKKe YHIACH 1. AJl, «KbUTyeT» — LIlIexaHa JeMn
aTaJlaThIH KbIPBIK KYHJIIK pyXThl apblITy 97ici FaHa (Kenxerait, 2008: 231). Connpikran, Koxa
Axmer Sflcayn UTIMIHIE «KbLIyeTKe TYCy» HEMece OHallla Kajblll KYJIBUIBIK eTy Scayu
TapUKaTBhIHBIH HET13I1 o/licTepiHiy Oipi perinae Kadpuiaanael. byn noctyp Koxa Axmer Scayu
KalThIc OOJFaHHAH KeiliH e FacbIpiap Ooibl sxkanrachin kennai. byn typanst @yar Kenpyisl
MYH/JIa «OKBUTBIHA Oip peT 3YIKY/Ka allbIHBIH OHBIHIIBI KYJIIBI3BIHAA KONITETCH aJjaM KbUTyeTKe
tyceni. 1914 xputra aeiin 6ec-anThl MbIH KICIHIH 9PTYpJIi JIHU pacimMzaepre KaTbIChll, AXMET
Scayn kecenecin 3uspar eteni» (Kopriilii, 1984. 85) nmeren tapuxu JepekTi KenTipenl.
Ocpinaiimia, oHbIH Kabipi MeH MILIAeXaHAChl Y3IKCI3 3USApaT TN, KOMIIUTIK 31Kip CalbIHATHIH
YKOHE KBUTYETKE TYCIN OKIIAyJIaHy apKbLIbl COMBIHBIH ©31H TOPOUENIEUTIH OPTaNbIK KbI3METIH
aTKap/bl.

KopbiTbinabl. ConbpuUiblK  agamMabl pyXaHH aJaMreplIuliK TYPFbICBIHAH ©31H 631
TopOueney xoibl. byt jkonja agaM HOICICIH, KYPETiH, PYXbIH 9pTYpJIi AepPTTEPACH Ta3apThill,
IYHUSYH KanaylapaaH Oac TapTaabl JKOHE JKeTUTy KoiblHa Oer Oypanel. JKorapsima
KETIpUIreH FajabIMAApAbIH MiKipiepiH capanail oreipein, Koxa Axmer Slcaym >KOJIBIHIAFBI
KoHe Oacka Ja CcombUIBIK TapukarTapaa «Keuryer» yFeIMBI  iHIiHApa e3remiemiKkTepl
OoJIFaHbIMEH, MarbIHAJlaC EKEHJIr JKOHE OHAlIaaHy JOCTYPIHJIEri YKCACTBIKTap TYypalibl
KOPBITBIH/IBI JKacayFa 0oianel. KpilyeTke Tycy ymIiH Mypuj KaHAald IapTTapibl OpbIHIAyFa
Taic Ooisica, 40 KYH KbUIyeT JOOCTYpPiH OpbIHIam OOJIFaH COH, KbUIYETTEH INbIFY YIIIH Je
OipHenIe OYJKbIMAC epexenepal OpbIHAayFa THIC O0IaThIH.

Tapuxu nepextep MeH FBUIBIMU 3€pPTTEY 9/1eOUeTTepiH KOphITa Kejle, KbUIyeTKe TYCY MEeH
IIBIFY apachlHIAFbl OPBIHIATYFAa MIHAETTI MApTTapAbl ObUIai TYXKBIPBIMIAN CHIATTayFa
6omajpl: OpOip KbUTYETKE TYCYILIBI MYPHJI MANXTBIH SIFHU, YCTA3[bIH PYKCAThIH Iy MiHIETTI.
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Pyxcar amy ymiH OipHemie HISKIpTTEpAiH imliHeH OimimiMeH, 3eifiHiMeH, AJulara JereH
IIBIHAKBI Maxab0aThIMeH OacKajap/iaH O3bIK TYpPFaH IIOKIPTKE FaHA YCTa3 PU3AIBIFBIH Oepet.
KputyeTke TyceTiH HIOKIpTiH YCTa3bl ©31 epTil Kedjim, Fap 0eaMeciHe ekl pokaT Hamas OKBIII,
COJlaH KeMiH FaHa MYPHUATHIH KYIIIBUIBIKTBI OactaybiHa pyxcar erineai. Kpuiyetke TyckeH
opOip MYpHUA CaHAChl MEH JKYpPETiH OacKaapra TiTIMEH Je, iC-OpeKEeTIMEH /e jKaMaHbIK ICH
3USH KENTIpyJIeH Ta3apTybl MiHAeTTi. OKIIayinaHy OpHBIHA KipreHae, MEIITKE KipeTiHaeu
TOPETIICH Ta3apblll, KOJIMMa alThIN, AJUIaFa TOJBIK MOWBIHCYHFaH KyWae Kipyl mapt. Kelpbik
KYHIIK OKIIayJaHy Ke3iHJe MYpH]l opa3a TYTYbl, Opa3a TYTy apKbLIbl HOICIHI THBIN yCTayFa
MiHAETTI. AybI3 amapra OepijieTiH TaraM Jia KaTaH €peKEMEH KaJbIIITAaCKaH, BICTHIK Cy, Kapa
HeMece KbI3bLI Tapbl COpHachl, COHbIHAH KapObI3 Hemece aiipaH. OKlaylaHy OpHbI (Fap) KYH
coyJeci TYCHEWTiH KYHripT xkep Oonyel mapt. ChIpTTaH JXKapblK HEMece aya KipeTiHaen
TECIKTep MEH Tepeseniep OonMmaybl kepek. OChIH/Ia OKIIAyJlaHyIIbl MYpUJl KbIPBIK KYH OOWBI
copecizieH aysl3amapra JIeiiH 3iKip cajbll, AJUlafiaH KyHaJIapblH KeIIipyai cypan KYJIIIbUTBIK
xacaiinpl. OKlIayiaaHy OpHBIHBIH (Fap) KelieMi Jie epekere cail jkacanatbiH OonraH. FapibiH
OMIKTIri ep agamMHBIH OOWBIHIAHM, Y3BIHABIFBI COKIEre TEH, CHI OTHIPFaH a/JaM CHATHIHJIAM
6onysl mapt. Eciri kyOblmara kapaybl, Ouik OoJIMaybl, CHIpTTara ABIOBICTap, AaybICTap
ectiiMeyi Thic. ECik OHall ambuibil — >KaOBLTYbI, KUITTEHETIH OoJiFaHbl nyphic. OKmaynaHy
OpHBIHA (Fap) TYPFBIH Y 0eIMeci apKbUIbl OTYTe SSFHH, TYPFBIH YH 1IIIHEH Fap )Kacayra pyxcar
eriemi. KpIppIK KYHAIK KYINIBUIBIKTA MYPHATIH JKEKEe KayilCi3airi KamMTaMmachl3 €Ty
MakcaThIH/Ia FapJbIH aybI3Fbl OenmMecine Oip ajmaMHbIH OoyblHa pyxcaT eriireH. bipak, oran
Ocif-OepekeT KO3FayFa, WIyJayFa, KYJIIIBUIBIKTaFbl MYPUITTIH KOHUIIH alaHJaaTyFa THBIM
canbiHFaH. KyambuibIK yakbIThl OITKEH Ke3Jie IIaiX Kipil, OKIIaylaHy Ke3iHJe KOepreH
TycTepin ThIHAamn, xopuael. Coi KyHI KypOaHIBIK HIAJBIHBIN, JOpPYIll >KeKke OeimeneH
mbirapeiafpl. COChIH KYBIHBIN, KHIMIH aybIicThipaabl. Con KyHI HeMece Kelecli KyHi
IABIHFAH KypOaHABIK €TIMEH TaMaKTaHbBIl, apHaWbl YHBIMIACTBIPBUIFAH [IHU CaybIKKa
Katbicanbl. KpIpBIK KYHIIK KYIIIBUIBIKTBEI COTTI asKTaraH Mypuj Oenrim Oip JeHremnme
KYPMETTI Jopekere ue 00aibl.

ConbiMeH Kartap, Oys 3eprreyae Koka Axmer flcayw cONMbUIBIK UTIMIHJAETT KbUIyeT
JIOCTYpPl MEH OHBIH KECEHECI MaHBIHJIAFbl )KEPACThl MEIIITI MEH «IIUIIeXaHay, «Fap» CHUIKTHI
OesMernepi Typaibl IepeKTepre Tajjiay xKacajbll, 00DKaMIbl TYKbIpbIMIap Oepiii.
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00 aBTOpax:

Baiidon0oB bepuk KbicTaybaitysibl — pyKoBOAMTEIb HAYYHO-UCCIIEIOBATEIBCKOTO OT/EIA
HanuoHnaneHOro HCTOPUKO-KYIBTYPHOTO My3esi-3anoBeaHuka «Aspet Cynrany», Kazaxcran /
Typkecran.

IlameroB Caken TanacOeky/jabl — Hay4HbIl COTPYJHUK HAY4YHO-HCCIIEIOBATEIHCKOTO
ornena HannoHalbHOTO HMCTOPUKO-KYJIBTYPHOIO My3es-3anoBefHuka «Asper Cynrany,
Kazaxcran / Typkecras.

Ypkuntaesa  Aiiryns  KaHuOeKKbI3bI  —  HayuyHblil  COTPYJHUK  Hay4dHO-

HCClIeIoBaTeNbCKOro otrjena HanuoHanbHOrO HCTOPUKO-KYJIBTYPHOIO My3esi-3allOBEJHHKA
«Asper Cynran», Kazaxcran / Typkecran.
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K.A. SCAYU KECEHECIHIH APAB KA3YJIbI SJIIUT'PADUKAJIBIK
ECKEPTKIIITEPI

Angarna. Makamana K.A. flcayn kecenecinmeri
apa0® Ka3ydpl SHUTpadUKaIBIK ECKePTKIMITEePaiH
3epTTeNyi, CaKTalybl jKoHE KeHOip KYJIIbITaCTapIbIH
OKBUTYBl ~JKOHIHIC ThIH MOIIMETTep Oepijemi.

MaxkananblH MakcaTbl — KECEHENE CaKTajfaH
KYJIIBITaCTapIbl 3epTTEN-3epaciey. 3epTTey
Matepuanaapel — P.b. CyJeiiMeHOB aThIHIAFbI

LIbIFpicTaHy MHCTHTYTBHI KbI3MeTKepiepiHin 2024
KbeUTBI  TypkicTaH oOJNBICEIHA iccamapbl Ke3iHzae
JKUHAJIFAaH ~ MOJIMeTTep.  3epTrey  omicTepi —
SMUTpadUKaIbIK eCKepTKImTepmi 3epTTeyne
KOJIIaHBUIATHIH TapuxH, JIEPEKTEMETTIK,
nasneorpadusUIbIK, TEKCTOJIOTHSIIBIK, XPOHOJIOTHSIIBIK
JKOHE  CalIbICTBIPMAJIbl, CaIFacTHIPMAlIBl  3€pPTTEY
omicTepl  KOJAAHBULABL — 3epTTey  HOTHXKeJepi
JKa3ynapJblH CHIAThIH aHBIKTAY JKOHE OHBIMEH
TaHbICY OOJIBIN TaObLIA/IBI.

Kinr ce3nep: snurpaduka, Kyiamsitac, Slcayw,
TypkicraH, apab »*a3yJibl eCKepPTKILITED

Abstract. The article provides new information
on the study and preservation of Arabiclanguage
epigraphic monuments of the mausoleum of K.A.
Yasawi, as well as on the reading of some tombstone
monuments. The purpose of the article is to study and
analyze the tombstone monuments preserved in the
mausoleum. The research materials are data collected
by the staff of the R.B. Suleimenov Institute of
Oriental Studies during an expedition to the
Turkestan region in 2024. The research methods used
were historical, source studies, paleographic, textual,

chronological, as well as comparative methods used
in the study of epigraphic monuments. The results of
the study are to determine the nature of the
inscriptions and their comprehensive study.
Keywords: epigraphy, tombstone monuments,
Yasavi, Turkestan, Arabic-inscribed monuments

AnHoTanusi. B cratbe mnpuBOAATCS HOBBIE
CBEIEHUS 1o H3YYCHUIO, COXPaHCHHIO
apabOs3BITHBIX SMUTpapUIECKIX IMAMSTHHUKOB
map3oness K.A. SlcaBu, a Takke IO MPOUYTEHUIO
HEKOTOPBIX HaIMOTHIIbHBIE TaMATHUKY. Llens cTaten
—  HCCIIeNOBAaHME W aAHAJIM3  HAIMOTHMJIBHBIX
ITIAMSTHHUKOB, COXPaHUBIIHXCS B MaB30JIEeE.
Marepuansl UCCIEOBaHMUsI — JaHHbIE, COOpaHHBIC
COTpyIHUKaMH MHCTUTYyTa BOCTOKOBEACHUS WMEHU
P.b. CyneiimeHoBa BO BpeMs OJKCHEIUIHMH B
Typkecranckyio obmacte B 2024 roxgy. B kauectse

METOJIOB HCCJIEIOBaHUS HCI0JIb30BAINCH
HUCTOPUYECKUH, HCTOYHUKOBEIUCCKUIA,
naneorpaduIecKu, TEKCTOJOTMYECKHH,

XPOHOJIOTUYECKUH, a  TaKKe  CPaBHUTEIIBHO-
CONIOCTaBUTENIbHBIII ~ METOABI, INPUMEHSEMbIE B
HU3Y4YEeHHUH SMUrpapUIECKIX MMaMSITHUKOB.
Pesynbprarel  uccieqoBaHMS — 3aKIIOYAlOTCS B
ONpENENICHUH  XapakTepa  Haamucen W uX
KOMIUIEKCHOM HU3Y4YEHHH.

KaoueBble cioBa: srurpaduka, HaAMOTHIILHbIC
namstHukY, SlcaBu, TypkecTtan, apabomuchbMeHHBIS
MaMSITHUKH

Ka3zakcTaHHBIH OHTYCTIK ©HipiHIe opHanackaH TypkicTaH OOJBICBIHBIH apad Ka3ysbl
snurpaduKaIbIK €CKePTKIIMITEP] aca Kol 3epTTenMeret. Kazak KyimbiTacTapbl OOWBIHIIA €H KO
3eprrenred  KasakcranHelH ~ OaThIC  OHIpiHAErl JamuJapiblKk — Mypanap. Apabikazylisl
snurpauKanblK E€CKEPTKIIITEPAIH MOTIHIHE 3€p Calbll, >KAphIKKAa ULIbIFApy >KYMBICTApbIH
OepTiHT1 JXBULAAPHI KOJIFA ajiblll, FRUIBIMHM alfHaNIBIMFa €Hri3im, 3eprren xypredH ©.K. MymuHos,
A.IIl. HypmanoBa, b.JI. /[toc€HOB CHSKTBI Ka3aKCTaH/ABIK FAJIbIMAAPBIH €HOCKTEpl alphIKIIa


https://orcid.org/0000-0002-4313-1874
mailto:bagdat75@inbox.ru

MaHbAbl. OchiHbIH Heri3iHae KasakcranubiH Oareic eHipinmeri «lllakmak arta skepacTbl MEIIiTI
MEH KOpPBIMBIHBIH osnurpadukacer» (Illakmak-ata, 2009), «CeliceM aTa KOPBIMBIHBIH
apaOxa3ysiniarel  snurpadukace» (Ceiicem Ara, 2015), «AGar-baiiTak» KOpPBIMBIHBIH
apabOskasyinbl snurpadukansik eckeprkimrepi» (Muminov, Dyussenov 2023) cusIKTBI KiTamrap
XKapelK  Kepai. bynm  kirantap Ka3ak JanachlHOarkl  apa®xasyibl  AMHUrpadUKaIbIK
€CKEepPTKIIITEepIIH MOTIHIH TaHy JKOJIBIHIAAFbl KOCIOM-FBUIBIMH  CHOCKTEPMIiH  aJIFaIllKbI
KapJIbIFaIlTaphl.

KazakcTaHHBIH OHTYCTIK OHIpIHAETT AnUrpaduKaIblK eCKEPTKIITEpl 3epTTeyre
apHaiFaH Oipii->KapbIM FRUIBIMU eHOeKTep/IiH OacThichl peTinae «Koxa Axmer Slcayn keceHeci»
aTThl AxMeT Slcayn Ma3apblHBIH apXUTEKTYPaJbIK SMUTrpaduKachlH 3epTTeyre apHajFaH KiTar-
anp0ombiH (Koxa Axmer, 2010) arayra 6onanel. bynan Genek, M. KoxaeBToIH «ApbicTaH0a0
)koHe oHbIH keceHeci» (KoxaeB 1996: 1-48), C. AxpuiOekTiH «ApbicTaH 0a0 Ma3apaThIH/IAFbI
kyeitactapy (Axpuioek 2000: 1-40), M. TysaxOaeBtoiH «TypKicTaHna >KEpIIeHT€H Tapuxu
tyrranapy (Tysk6aes 2000: 1-96) xone T.0. KiTanmanap kapslk kepi. by kiranrapaan O6erek,
JKapbIK KOPTeH FhUIBIMUA MakKaiajap Oap. AtanraH aBTopiapIblH MakananapsiHan Oernek, KapHak
KynbiTactapeiHa KateicThl JI.C. baiirynakoB men I'.E. CabOnenoBanapnbsi «MycyiabMaHCKHE
Hanarpoonsie namsaTHUKA Kapuak (Typkectanckas o0jacTh) Kak HCTOPUKO-apXEOJOTUUYECKUIMA
UCTOYHHMK» aTThl Makaiachkl Haszap aymaprtansl (BaiiryHakos, CabaenoBa: 2021: 167-178).
Maxkanaza KOpbIMIarsl KYJIIBITACTapAbIH (hopManapsl KEHiHEH 3epPTTeNil, 9 TOMKa TONTaCTHIPHII
KapacTbIpbulFaH. KazaKCTaHHBIH OHTYCTIK OHIpiHAE CaKTajdFaH apalxa3ylbl SMUTrpadUKalbIK
ECKEPTKIIITEP/l 3epTTey OTe ©3€KTi TaKbpIpbIl 00dbIN Tabbutaabl. benrim Oip ke3eHaepi Kuemi
Typkicrangarel Koxka Axmer Slcaym mazapei, kacuerti Kapnak kaceiHmarsl Mmam baxumu
KOpbIMbI, OTBIpap Kaiachl aHbIHIAFbl ApbicTaH 0a0 KeceHeci CHSAKTBI TapuXd OPBIHAAPIIBIH
KAChIH/Ia JKEpJICHIMN, 6achlHa KYJIMBITAC OPHATY MOJICHHUETI €peKIlle OPBIH allFaHbl dpi MYChLUIMaH
0anachel YIIIH CaKpaJIIbIK TaHBIM OOJFAaHBI TAPUXTAH MANIM. TYpKicTaH OOJBICHI ayMarbIH/IaFbl
snurpaduKanblK ECKepPTKIITEepAiH OipliaMachl 3epTTENiN >KapUsUIaH[bpl. OWTCe 1e, 9Nl e
3epPTTEYIIICIH KYTIll KAaTKaH KYIHsUIBI KyJImbITactap OapmbuibiK. OChI OJNKBUIBIKTBIH OPBIHBIH
TonThpy YuIiH Typkictan kanaceiHaarbl K.A.Sflcaym keceHeCiHIH KYJIIBITACTapblH 3€pTTEY
makcateiHzia P.b. CyneiimenoB atbinaarsl LIIbIFbICTaHY HHCTUTYTHI KbI3MeTKEpJiepl 2023 Kblbl
TypkicTaH OOJBICBIHBIH AMHUrpa(UKaIBIK €CKePTKIIUTEpiH 3epTTeyldi KOJIFa ajbll, FhUIBIMU
skcnienuiusira 0apran 6omareiH. Ockl dkcnenuius O0apeicbinga Koxxa Axmer Slcayn keceHeciHeH
OipiaMa KyJIbITacTap TaOBUIBIN, OJapAbl (OTOFa TYCIpiN, CHUMATTAMACHIH >Ka3blll, TacTarbl
Ka3yJapblH OKBII, ayIapMachIH jKacall, 3epTTey ajJaHbIHA TAPTTHIK.

Oziper Cynran keceHeci MeH Pabus Cynran berim keceHeciHeH TaObUIFaH
KYJINBITACTAPABIH JKaJIbl KOPiHICI ObuTail OOJIBIN Keel:

— Pobusra Cynran berim keceHeciHeH — 7 KYJIIbITAC;

— Kimi Akcapait 6enmecingeri 18 Kymbitac, Kei0ipi OKbUIIBI;

— YnkeH akcapaii 6eamecineH Oipey, Ka3pioek OuaiH KyJIIbITachl;

— Axcapaii goniziHeH 3 kyinbitac. Onap: 1) Xanadbu Cepkeyibl XUKpa KbU1 OOMbIHIIIA
(1768-112 1878); 2) ana 6u6i x.5x. 1007 x (— 1597 x); 3) Genricis.

— 3uaparxana aanizineH 5 kyineitac. Onap: 1) Koxka Axmer SlcaynaiH KyJIIbITaCHI;

2) Koxa XVI r; 3) Omip3aga Onu XVI F; 4) lllymka an-nun Xunan meip3a XV F;

5) Tokrameic XVI F;

— XKonbGapeic xan nomizineH 4 kyansitac. Omap: 1) baku cynran Mip Kananu XVI .
’KapTHICHI;

2) 6enriciz; 3) Koxxa Jloyit Myxamen; 4) Illypmka ag-nun meipza XV F.

— AOpuail xan pomiziHeH 4 kyineitac. Omap: 1) AGeumait xan XVII r.; 2) Xaauma
cynrad XVI . 6acsr;

3) benricis;

4) Kopana 6u6i Xumxpa 6oiibrama 1100 x — (1689 x.).
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Bapneirein Kockana 42 KyJmsiTac npodeccuoHanas! GororpadTapasiH KbI3MET] apKbLIbI
dotora anbiHAbl. CoHbIMeH KaTap, 1995 sxwimel rameiMmap A.K. MymunoB mnen b.M.
babamxanoBTap »acaraH KYJIIBITAC SKCTaMITaX/Iaphl YaKbITINA MMAlJaTaHyFa aTbIHIbL.

Kymbeitactapael  3eprrey  OapbIchlHAa — OYpBIHFBI  3epTTEyNieplle  JKacallFaH
TONTACTHIpYJIApFa e3repicTep eHyl Je MYMKiH. byn Typansl 6enrim raneim b. babamkaHOBTHIH
mikipi  MblHaga Oomeim  keneni:  «KyiambiTac snurpadgukacelH  3epTTey  KaObUIIaHFaH
KIaccuuKanusyiapra Ty3eTyJep eHrizyre TypTki Oomamel» neitmi (babGamxanos, 2023: 209).
Ce0e01, KyIMBITaCTBIH TYpPJIEpl oIl Jie TOJBIK HaKTbutaHOaraH. On sxeHiHAe Oenrii sTHOTrpad
tapuxiel C.E. OiranueBTiH mMiKipi MbIHa#gaid Ooibln Kenmemdi: «Aumaiiga, «kabipTacrapray
KOJJAQHBUIBII KYPreH KYINbITAC TEPMHUHIH —KaOip[iH YCTIHIEr1 KOJJIEHEH CaThbUIb
KYPBUIBIMHBIH Tac KYpbUIBICTapblHA (Ka3akK TUTIHIH OipKaTap Ce3IIKTepiHae, JKEKeJereH
OaceutbiMaapaa 0ap) KoJgaHy IYPHIC eMec: «KalipTacTapabl» aHBIKTay YIIiH «KadipTacy»
TEPMUHI KoJiJaHFaH KoiaiisD» (Azhigaly 2023: 24). K.A. flcaym kecenecinie keOiHe Kerl
KabipTacTapsl Ke3aece/i.

Typkicran eHipiHAe KYINbITACTAD KOJAECHEH CaTbUIbl KYpBUIBIMAAp OOJBIN KeJei.

Anaiina, anamjap MeH FhUIBIMH €HOCKTEpJIe OJIapIibl )KHi «KYJIIBITAC) Jen artaiabl. [Ipodeccop
C. OxiFamu/IiH YChIHBICHI 6T OpbIHIBL. AJaiiia, 6i3/iH 3epTTeyimizae 013 «KYIbITac» TEPMUHIH
KOJIJTAHTBIK,
OWTKEHI OHBI alMaKTaFrbl KYIIBITACTAPIbl 3EPTTErCH MaMaHIap OChUIAM arajpl. 3epTTey
OapbIChIHAA TYCIHICTICYHIUTIKTepAi Oonasipmay YIIiH 013 «KYJINBITac» TEPMUHIH TaHIAIbIK.
CoHBIMEH KaTap, «Kalip Tac» TEpMHHI Ka3aKCTaHIBIK 3ePTTEYIIICp apachlHAa FhUIBIMHOPTAIA
aca TaHBUIMAFaHJIBIFBIH aTall OTKeH »©H. OChl TEPMHUHIEP/I AaHBIKTAy YIIiH >KOHE OpTaK
HICNTiMIe KOJI JKETKi3Yy YIIiH apHaiibl KOH(pEPEHIINs OTKI3TeH JAYPHIC JACTl CAaHAWMBI3.

Keneci xezexte K.A. flcayn kecenecine ke3ecKkeH Kellip KYJIMbITaCTapIbIH CYpeTi MEH
CUTIATTaMACHI J)KOHE OKBUIYBI MCH ayIapMachlH OCpreH/li )KOH KOPIiK.

93iper Cyaran keceneci. Kimi Akcapaii 6esmeci

Ne 002

80x15, 5x20 cm. Kynmeitac MopMop KeKTac. AJABIHFBI OeTiH/e AMUTA(Us MIBIFBIHKBI
penbedri
KalllaJIFaH, Ka3ybl OKyFa KeJeIi.

AJIIBIRFBI O€Ti:

Morin:

Aypapmacsl:
byn xabip mapu¢ xemipinren mapkym Cynran Maxmyt Tepe yibl ATakoska MapKyM.
1288/1872.

Ne 004
90x12x10 cm. Kynmbitac MopMap KekrTac. ANJBIHFEI OeTiHAe 3nuTadus MIBIFBIHKB pelbedTi
KalllaJiFaH, JKa3ybl OKyFa Kejlei.
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AJIBLIHFEI 0€Ti:

Morin

O 1 e O lams ) 8 L Al s
Aynapmachi:
Beken mbip3a KypricOaitynel. Oran Asuia TaFaJlaHbIH PaxbIMbl OOJICHIH!

Ne 017
Kynmbitac MopMap KeKkTac. ANIBIHFBI OeTiHAe dnuTadus MBIFBIHKBL pelibedTi KallaaraH, jKa3ybl
OKYyFa KeJe/Ii.

AJIIBIHFEI 0€Ti:

Morin:

B palad iy pd ) stiall o ga el o ST an) 58 i Gl s 4a 58 i ol s e il 4 A i Gl
alle aa pa i )l dll 4n) 53 s
Aypapmacsl:
By xepnenren mapud KemipiireH MapkyM Onuakdap Koka HakuO mOH XaHKoxa HakuO MOH
Mopcen Kynueinosmia koxka HakuO nOH AJTUM Koxka HakuO nOH Acaosuia Koka HaKuo
Omn xarbl:

Morin:

Aynapmacel: AmnanblH Enmici (Oran Annanel canmayaThl MEH coneMi OOJICBIH) aWTKaH:
HueTtnen xacanran amai oHail, Ajiadell Enrmnicide ceHinis.

Keceneneri opOip KYJIBITACTBIH TOPT KBIPBIHBIH Ja CYpETTEPl adbIHbl. AJJIBIMEH aJlIbIHFbI
0eTi, COCBIH OH JKaK KbIPbI, COJI XaK KbIPbI )KOHE apTKbl *KaFbIHBIH (POTOIAPHI TYCIPLIII TipKeal,
0J1aH COH apab Ka3ysbl MOTIHI CBIHM MOTIH peTiHe apad rpadukaceiHaa Tepiiai. OHBIH acThIHIA

94



Ka3aK, OpbIC, aFbUIIIBIH TUIIEPIHACTI ayJapMachl xxacansl. bonamakra K.A. SIcayn kecenecinne
cakTaiFaH apabska3ysbl SMUTPAPUKATIBIK ECKEPTKIITEPIIH TOJBIKKAHIBI 3€PTTEITCH KiTall-
anbOOMBIH LIBIFAPY ©TE KaXKET.

Ka3ak TtombIparblHAa CaKTaJFaH KACHUETTI KOPBIM-KOpajap MEH €XeJrl eCKepTKIlTep
eJIIMI3JIIH TaMbIPJIbl TAPUXBIHBIH Kyarepi ’KoHE TaHbIMall TYJIFAIapAbIH €CiMi Ka3bUIFaH KYHJIbI
Kykartap. JKenmiH eTiHae, KYHHIH acThIHJa KYHHEH KYHI'€ TO3BIN, 63 3ePTTCYHIICPIH KYTIIl
TYpFaH KYNHSIbl KYJIIBITACTAPIBIH CBHIPHIH aFBITHIN, TYHIHIH IIENIiN, KONIIUTIKKE TaHBITHII,
FBUIBIMM alfHAJIBIMFA €HTI3y — KEJELIEKTe 3epTTeNeTIH 3epAeili )KyMBbICTap il Ji€ 03 XKaJFachlH
Tabysl THIC.
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THE SUFI TREATISE ASCRIBED TO ISMA‘IL ATA: NOTES ON AN EARLY
YASAVI SOURCE IN TURKIC

Anparna. byn wmakamaga XIV  racelpablH
OaceiHIarel Slcaym JIOCTYpiHIH KOPHEKTI OKimi
Hcmamn  Artara  TemiHETIH TYPKI  COIBUIBIK
TpakKTaThlHA KBICKAIA Tajnay YCHIHbIIAIbl. OHBIH
TYITHYCKAJIBIFBIH TOJIBIK, AQJIETIey MYMKiH Oonmaca
na, eHOCKTiH Slcayu JOCTYpiHIH epTe KEe3CHIHE ToH
CKCHIITTH

Slcayn cOmMBUIBIK JIOCTYPIHIH TYpKi ome0u
mypackl XIV FacelpAbIH JKOHE IIBIH MOHIHE
Hcemann Artara ceHiMII TypAe TENIHETIH TpakTaT
HYCKaChIH CaKTal KaJdybl MYMKIH €KCHIH KOPCETETiH
Oipreme Oenri Gap. OcerHmait Oenrinmepin Oipi —
AxMer SlcayumiH anraH XoHE KeHiH ©31HIH pyXaHH
MyparepJiepiHe TaIChIpFaH XHpPKa, SFHU COMBUIBIK
[IanmaHHBIH ~ Oepiryi Typaimbsl eHOEKTEri epekiie
OasHIay. Byn OasHmay ocwl OassHmaMaHBIH HETi3Ti
©3€eTiH KypailJIbl.opTachlHa KaTKbI3yFa OonaTeiH Oip
raHa CHOCKTI JXKOHE COJ JQyipre, TINTI OJaH 1a
epTepeK Ke3eHre TOH 0O0Nybl MYMKIiH, 0ipak HaKThI
Mep3iMIey MYMKIH eMeC CaJbICTBIPMalIbl TypAe a3
FaHa e3re IIbIFapMajapiabl KaMTHIbl. MeHiH
onbiMma, XIV  FacelpibplH  OpTachblHa  aHBIK
KaTKpI3yFa OOJaThIH >KanFel3 eHOek — Mcmamn
AtamprH  ymel Koka  McxakTelH — KeneMii
mpIFapMacel. byr eHOek exi pemakmmsga Oenrimi
XKoHe MeHiH, mpodeccop MyMHHOBTBIH, COHIaM-aK

O30ekcTan MeH Peceit FaJIBIMIaPBIHBIH
KaThICYbIMEH IalbIHIANFaH JKybIpAarbl OipJieckeH
3epTTeyae CUIIATTAJIFaH. Con 3epTTeyIe

aiteurrangad, Koxa lcxak  mIbIlFapMachIHBIH
KoJpkazOamapeiHaa KkeOiHe OipHeme KOChIMIIA
MOTIiHAEP Ke3zmecesl, OJIapIbIH 1mriume
UCIIAMAAHIBIPY  Typasibl OasHIay arainrad
JKMHAKTBIH HETi3Ti TakKbIpblObl OonraH [1:44-50
(opeicmia), 74-80 (arpummbiHIna)]. AJ Tarel Oip
KOJIEMIIpEK KOCHIMINA MOTIH OCBI  KbICKaIlla
OasiHIaMaHbBIH HBICAHBI OOJIBIIT TaOBLIA b

Kiar ce3nep: Mcmaun ara, Axmer fcayn, Koxa
Hcxak, COMBUIBIK A9CTYP, KODKa30a

Abstract. This paper offers a brief assessment of
a Turkic Sufi treatise ascribed to Isma‘il Ata, a
prominent figure of the Yasavl tradition from the
early 14th century; though its authenticity cannot be
decisively demonstrated, there are several
indications that it indeed goes back to an early
phase of the Yasavi tradition, and may indeed
preserve a version of a treatise reliably ascribable to
Isma‘ill Ata. One such indication is the work’s
distinctive account of the transmission of the khirga,
or Sufi robe, received by Ahmad Yasavi and passed
on to his spiritual descendants; this account will be
the focus of this presentation.

The Turkic literary legacy of the Yasavi Sufi
tradition includes a single work that can be dated as
early as the middle of the 14th century, and a
relatively small number of other works that might
go back to that era, or perhaps even earlier, but
cannot be unequivocally assigned to such an early
date. The one work | believe can clearly be shown
to date to the mid-14th century is the extensive
work of Khwaja Ishaq, the son of Isma‘1l Ata,
which is known in two redactions, as outlined in a
recent collaborative study involving myself,
Professor Muminov, and other scholars from
Uzbekistan and Russia; as discussed in that work,
manuscripts of Khwaja Ishaq’s work often include
several supplementary texts, including the narrative
of Islamization that was the central focus of that
volume [1:44-50 (Russian), 74-80 (English)].
Another, longer supplementary text is the subject of
this brief report.

Keywords: Isma‘il Ata, Ahmad Yasavi,
Khwaja Ishaq, Sufi tradition, manuscript

AHHoTauusi. B gaHHOH craThbe mpeacraBieH
KpaTKHUil aHaJIN3 TIOPKCKOTO CY(QHIICKOTO TpaKTarta,
npurucekiBaeMoro Mcmamny Ate, BHIHOH Qurype
sicaBuiickoil Tpanguuuu Havana XIV Beka; XOTs ero
MOJJIMHHOCTE HE MOXET OBITh  OJHO3HAYHO
JIOKa3aHa, CYIIEeCTBYET HECKOJIBKO MPHU3HAKOB TOTO,
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YTO OH JEHUCTBUTEIILHO OTHOCUTCS K PAHHEMY 3TaIly
SICABUICKOM TpaguM U, BO3MOXHO, IIPEACTABISIET
co0oii BEPCUIO TpakTaTa, JIOCTOBEPHO
npunuceiBaemMoro Mcmanny Arte. OIHUM U3 TaKux
MIPU3HAKOB SIBIISIETCS XapaKTEepHOE IS STOro
MPOU3BEICHUS OIUCAHHE TMepefaud XHUpPKH, HWIH
cyuiickoit oexkabI, TOTy4YeHHOH AxManoM SlcaBu
U TIEPEeJaHHOW €ro JYyXOBHBIM MOTOMKaM; UMEHHO
9TO ONHUCAaHWE CTAHET TMPEAMETOM JIaHHOTO
HCCIIEI0BaHUs.

Tropkckoe JIUTEPATypHOE Hacienue
SICABUHCKOW Cy(QHICKON TpaaWIHM BKIIOYACT B
cebs eOUHCTBEHHOE MpPOM3BEACHUE, NaTHPyeMoOe
cepenmHoit XIV Beka, 1 OTHOCHTEIFHO HEOOIBIIOE
KOJIMYECTBO APYTUX NMPOU3BEACHUN, KOTOPBIE MOTYT
OTHOCUTBCS K TOH SMOXE WU, BO3MOXKHO, axe
paHbIIC, HO KOTOPBIC HEJIB3d OJHO3HAYHO OTHECTHU

MOYKHO OJIHO3HAYHO OTHECTH K cepeaune XIV Beka,
sBIsIeTCS OOmUpHBIA Tpyn Xomxku Mcxaka, chiHa
Hcmanna ATbl, U3BECTHBIM B ABYX PENaKLMAX, Kak
OIIMCAaHO B HEJABHEM COBMECTHOM HCCIIEIOBAHUU C
yJacTHeM MeHs, npodeccopa MyMHHOBA B JPYTUX
yUeHBIX U3 Y30ekuctaHa u Poccum; Kak
oOcyxmaeTcs B 3TOW paboTe, PYKONHMCU TpyAa
Xomxku Mcxaka 4YacTto BKIIOYAIOT HECKOJILKO
JIOMOJHUTENIBHBIX  TEKCTOB, B  TOM  YHCIIE
MTOBECTBOBAHUE 00 HCIaMHU3AINH, KOTOpOE OBLIO
OeHTpaJlkHOW  TeMoi 3toro ToMma [1:44-50
(pycckuit), 74-80 (amrmmiickmii)]. dpyroi, Goiee
JUIMHHBIA ~ JOMOJHHUTENBHBIH  TEKCT  SIBIISIETCS
MIPEIMETOM TOTO KPAaTKOTO OTYETA.

KiaroueBbie ciaoBa: Mcmann Ata, Axman
ScaBu, Xomxa MHWcexak, cydwulickas Tpaauus,
PYKOTIHCH

K CTOJIb paHHel Jare. EnuncTBEHHBIM
MPOU3BEICHUEM, KOTOpO€, KaK MHE KaxeTcs,

The text in question is found only in copies of the untitled redaction of Khwaja Ishaq’s
work, and is a Sufi “treatise” (risala) ascribed to Khwaja Ishaq’s father, i.e., to Isma‘1l Ata
himself; if authentic, it would thus push back the literary legacy of the Isma‘Tl Ata’1 tradition
by a generation, into the first half of the 14th century. Its authenticity is by no means certain,
but it is clear that it was produced no later than 1103/1692, the date of the earliest manuscript
copy. Other copies of the work date only to the 19th century.

Against its authenticity may be noted the signficant fact that this treatise bears none of
the clearly archaic linguistic features known from at least one copy of the work Khwaja Ishagq;
that work is also represented by 19th-century copies, and by one manuscript from the late
17th century, in which the language has undergone significant ‘modernization’ from what we
would expect in a 14th-century work, but one old copy bears telltale signs of phonological
and orthographic archaisms that point to the 14th century. In the case of the treatise ascribed
to Isma‘1l Ata himself, however, we have only the ‘modernized’ versions, and although the
text occasionally shows signs of an older layer of linguistic elements, it is for the most part
indistinguishable from ‘normative’ Chaghatay Turkic.

In favor of its authenticity, or at least of its antiquity, is a brief passage, near the
beginning, that in effect praises Isma‘il Ata; it is framed as a hadith in which the Prophet
Muhammad ‘predicts’ the career of Isma‘1l Ata. Though his hadith would have to be judged
spurious, it is noteworthy that it is cited in one other source | have identified, an obscure
hagiographical work (possibly entitled Riyaz al-awliya) produced in the second half of the
16th century by a Kubravi shaykh of Central Asia; its citation in that work suggests, but
cannot wholly confirm, the likelihood that the Kubravi author was familiar with the treatise
ascribed to Isma ‘1l Ata, and ‘borrowed’ the putative hadith from a copy of that work.

Another possible indication of the work’s likely antiquity involves its discussion of the
Sufi dhikr, which bears no sign of a focus on a key issue—the vocal or silent character of the
dhikr— that would undoubtedly have been addressed in a work of later origin. Yet another
element of the treatise’s contents offers even stronger evidence of its antiquity, as discussed in
more depth below.

With regard to the work’s date, finally, there is in fact an explicit statement about when
it was written, in a ‘colophon’ of sorts that is included in all three full copies of the text; the
two different versions of this passage present problems of both interpretation and chronology,
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and ultimately are mostly unhelpful in terms of narrowing down a temporal ‘window’ for the
composition of the treatise.

This ‘colophon’ affirms that “the account that is written in this text [occurred] at the
time when Isma ‘1l Ata, God’s mercy be upon him, came from among the people of Bukhara,
freed from captivity;” this refers to a period, difficult to date, referred to in the brief
‘biography’ of Isma‘1l Ata found in the work of his son Ishaq Khwaja, in which we are told
that Isma ‘1l Ata fell into captivity among the infidels of the Dasht-i Qipchaq at the time of his
father’s martyrdom by the same infidels, and then eventually made his way to Khwarazm,
Bukhara, and Samarqand before returning to his native region of Qazghirt. The ‘colophon’
goes on to affirm—and here there are two different versions—that Isma‘il Ata either was 14
years old when he took his father’s place, or sat in his father’s place for 14 years. The final
‘clue’ given in this ‘colophon’ affirms that Isma‘il Ata’s assumption of his father’s role
occurred in “the year when Sultan Mahmid Tay1 became ruler.” Without here going into the
various possible meanings, or garblings, of the name assigned to this ‘ruler,” suffice it to say
that no clear date can be established on the basis of any possible identification proposed for
him.

The work is structured in a brief introduction and six chapters of unequal length. The
introduction lays out the circumstances of the work’s composition, affirming that Isma‘1l Ata
wrote it on the occasion of the licensure of one of his disciples, called Pir “Ali b. Bay Témiir
Andiigant (though the nisba is written unclearly), who is further identified as a seeker from
Turkistan; he was told to return to his own people and summon them to the path of God, just
as Khwaja Ahmad Yasavi had done in his time. In the interest of time, I will refrain from
outlining the contents, and limit my comments to the important fifth chapter, which deals with
the lineage of the transmission of the khirga, or Sufi robe, through Ahmad Yasavi. It is,
above all, the anomalous presentation of the lineage of masters through whom the Yasavi
khirqa was transmitted that leads me to believe that this treatise ascribed to Isma ‘1l Ata might
indeed be authentic; there are other signs pointing in the same direction, but the work’s
presentation of a transmission lineage known from no other source suggests that it may
indeed go back to a quite early period of the Yasavi tradition.

The fifth chapter begins with a short account of the origins of this khirga, in paradise,
and then shows Isma‘1l Ata recounting the transmission of this khirqa, in a lineage that serves
as a silsila for Khwaja Ahmad Yasavi: the Prophet wore it for several years and then gave it
to ‘Ali, who wore it for 35 years and then passed it to Shaykh Hasan Basr; the latter wore it
for 18 years and 14 days, and then transmitted it to Shaykh Habib ‘Ajami, who wore it for 55
years. Without making clear whether that figure includes the seven years during which the
khirga was preserved in a chest (sandiiq), i.e., without being worn by a particular saint, the
account then dispenses with the length of time each figure wore the khirga, and simply gives
the chain of transmission.

From Shaykh Habib ‘Ajami, it passed to Shaykh Dawad Tayi, then to Shaykh Ma‘raf
Karkhi, then to Shaykh SarT Saqati, then to Shaykh Abi’l-Fazl—clearly meaning Abii’l-Fazl
Sarakhsi—and then to “Shaykh Abt Sa‘1d1 [sic] Bii’l-Khayr;” from the latter it passed to one
intermediary, identified as “Shaykh Najm al-Din Tus1,” and it was he who passed it on to
Shaykh Ahmad Yasavi. After that, the account ends, the khirqa reached “the shaykhs of this
time, down to the present moment.” The phrasing here thus refrains from explicitly claiming
that the khirga was in the possession of Isma‘il Ata, though we might argue that this is
implied.

Two preliminary points should be made with respect to this lineage, beyond the fact that
it is marked by a significant chronological gap (between Sar1 Saqatt and Abu’l-Fazl Sarakhsi).
The first is that in making Ahmad Yasavi part of an initiatory lineage traced through the
famous 11th-century shaykh of Khurasan, Abti Sa‘id b. Abr’l-Khayr (d. ca. 1041), it is in
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conformity with our earliest known reference to Ahmad Yasavi, in a work from the first half
of the 13th century, which affirms that he performed the dhikr using the same formula as that
used by the Sufi community of Abii Sa‘ld b. Ab1’l-Khayr, namely, the divine name “Allah”
(as opposed to the formula “la ilaha illa’llah” employed by the circle of Yusuf Hamadani,
and, according to a parallel account, the followers of Abti’l-Najib Suhravardi as well).

The second is that a handful of other sources—Hazini’s Jami‘ al-murshidin (16th-
century), the Lamahat min nafahat al-quds of ‘Alim Shaykh ‘Aliya adi (early 17th century),
and the Manaqib of Niir al-Din Basir (15th century?)—mention “Najm al-Din TasT” among
the Sufi teachers of Ahmad Yasavi, but without placing him in a specific lineage of khirqa
transmission; indeed, some of those other sources link this Najm al-Din Tasi with a specific
aspect of Ahmad Yasavi’s Sufi training, identifying him as Yasavi’s shaykh for spiritual
retreats (khalvat). Different ‘specializations’ are assigned, in those sources, to the other major
figures often identified as Ahmad Yasavi’s teachers, Yusuf Hamadani and Shihab al-Din
‘Umar Suhravardi, suggesting that assigning such specific roles served as a way of
‘reconciling’ the conflicting traditions about Ahmad Yasavi’s spiritual training, and that the
inclusion of Najm al-Din TisT among those assigned such a role is an indication that such a
figure was indeed known, and perhaps fairly prominent, among the shaykhs who were said to
have been teachers of Ahmad Yasavi.

More broadly, as noted, the ‘lineage’ of transmission shown in the treatise ascribed to
Isma‘il Ata is of considerable significance for ignoring both the most commonly given
initiatory lineage for Ahmad Yasavi, traced through his supposed master, shared with the
spiritual ancestor of the Khwajagan and the Nagshbandi tradition, Yusuf Hamadani, and the
lineage traced for Ahmad Yasavi in several other works chiefly of Yasavi provenance

(including those of Hazini, from the late 16th century, and the Lamahat, from the early
17th, but also a handful of sources from earlier in the 16th century, and even from the mid-
15th), through Shihab al-Din ‘Umar Suhravardi. The treatise is unique among sources I have
encountered in ignoring these two figures entirely, and in identifying only Najm al-Din TisT as
the master of Ahmad Yasavi.

It is, as suggested, the utter obscurity of Najm al-Din Tiasi—of whom no other record
exists, despite the extensive hagiographical ‘coverage’ of the Sufi circle of Abii Sa‘id b. Ab1’l-
Khayr—that suggests his authenticity as a figure linked to Ahmad Yasavi. As the earliest
reference to Yasavi confirms, Yisuf Hamadani was a prominent Sufi, and both Abti’l-Najib
Suhravardi and his nephew Shihab al-Din ‘Umar Suhravardi were extraordinarily important
figures in 12th- and 13th-century Sufism; if there was uncertainty or dispute regarding Ahmad
Yasavi’s spiritual training, as conflicting traditions suggest there certainly was, it would be
only natural to find claims about his links to such prominent figures as Hamadani or the
Suhravardis. Such claims would have had the effect of situating Ahmad Yasavi within a well-
known and influential ‘brand’ of Sufi teaching and practice, in addition to ascribing him a
prestigious teacher. In the case of Najm al-Din Ttsi, his obscurity makes him an odd candidate
to latch onto for either prestige or wider ‘brand’ connection; in the latter regard, if he were
known among the disciples or descendants of Aba Sa‘id b. Ab1’l-Khayr, we might argue that
this was the brand connection that was evoked by showing him as the source of Ahmad
Yasavi’s khirqa, his own individual obscurity and lack of evident prestige notwithstanding, but
the treatise ascribed to Isma‘1l Ata is, after all, our only source to link Najm al-Din Tiis1 to Abi
Sa‘id b. AbT’l-Khayr.

Considered from a different perspective, the obscurity of the figure identified as Ahmad
Yasav1’s master in the treatise ascribed to Isma‘'1l Ata may speak also to the antiquity of that
treatise: it suggests that the work was indeed written before the far better-known claims about
Ahmad Yasavi’s Sufi lincage were formulated and cemented in Sufi literature and lore (a
process that culminated only in the Rashahat-i ‘ayn al-hayat, from the early 16th century,
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though some Yasavi sources continued to present ‘alternative’ traditions for more than a
century afterwards). Indeed, the obscurity of Najm alDin TusT may serve as a likely sign not
only of the antiquity, but of the veracity as well, of the treatise ascribed to Isma‘1l Ata, which
likely preserved an early, and possibly accurate, tradition that was not yet ‘countered’ by
claims of Ahmad Yasavi’s discipleship under the much better-known figures of Hamadant and
Suhravardi.

At the same time, however, there is good reason to be careful in arguing about the
‘veracity’ of the treatise ascribed to Isma ‘il Ata on the specific point of the identity of Ahmad
Yasavi’s master; this is so not only because arguing that the obscure Najm al-Din Tiist was the
real master of Ahmad Yasavi does not yield much in terms of concrete connections or
associations, but because what it presents is simply evidence of the existence of a particular
tradition, or assertion, about Yasavi’s spiritual training that may have been in circulation quite
early in the historical development of the Yasavi tradition—an assertion or tradition, to be sure,
that cannot be as easily accounted for as those stressing Yusuf Hamadani or Shihab al-Din
Suhravardi. In other words, the arguable antiquity of the treatise ascribed to Isma ‘1l Ata might
make it a more authoritative source regarding Yasavi’s lineage, but not necessarily. The point
is that all the traditions about Ahmad Yasavi’s spiritual training were most likely devised for
specific motives that need not have included the preservation of a historicallyaccurate account
of who his actual master(s) were. It is thus more prudent to recognize all these traditions,
including the one advanced in the treatise ascribed to Isma‘il Ata, as contingent and perhaps
conjectural claims, based on incomplete information and on assertions that may have meant
different things in different times.
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